
THE 

SRiKARA BHASHYA 




. ,cy, 


CSL-AS 

AS000225 

i81.48 ^l-S _ 





THE 


SRiKARA BHASHYA 


^ BEING THE VIRASAIVA COMMENTARY ON 
THE VEDANTA-SUTRAS 

BY SRiPATI ) 

.» 4 

EDITED BY 

C. HAYAVADANA RAO 

VOL. I 

INTRODUCTION 



bangalore CITY: 

PRINTED AT THE BANGALORE PRESS. MYSORE ROAD 

im 



AS-000225 


'SL 


\%i-4 

*; 1 N 3 ^ S 


V ‘ I 



All Eights Eeserved 


r. 


miST/)y. 



HIS HIGHNESS ' 

SRI KRISHNARAJA WADIYAR BAHADUR, G.C.s.l.. G.B.E. 
maharaja of MYSORE 



TO 

HIS HIGHNESS 

SRI KRISHNARAJA WADIYAR BAHADUR, 

G.C.S.I., a.B.B. 

MAHARAJA OF MYSORE 

THIS ANCIENT WORK IS RESPECTFULLY DEDICATED WITH 
HIS HIGHNESS’S GRACIOUS PERMISSION 

BY 

HIS LOYAL AND DUTIFUL SUBJECT 

K. P. PUTTANNA ChETTY 

PRESIDENT, MYSORE LINGAYAT EDUCATION FUND ASSOCIATION 

IN ADMIRATION OF HIS HIGHNESSES ABIDING INTEREST IN THE 
ADVANCEMENT OF PHILOSOPHICAL STUDIES IN INDIA 


Bangalore, 

18th June 1936, 


MiNisr^P^ 



“ There are two ways of approaching a great philo¬ 
sopher. The one way is to study his precise teaching, 
setting it into relation with his age and with his contempo¬ 
raries and immediate predecessors. I have the greatest 
admiration for those who perform this work of scholarship, 
which is the only satisfactory and respectful method of 
understanding a philosopher, requiring, as it does, both 
historical research and the most sympathetic philosophical 

insight..The other and easier method (is) of inquiring 

what a philosopher can teach us in our present problems.” 
—S. Alexander, M.A., LL.D., F.B.A., Hon. Fellow 
of Lincoln College, Oxford, and Professor of Philosophy in 
the University of Manchester. 
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PREFACE. 


Though the existence of Sripatipan<Jit:acharya’s Bhashya 
on the VMania-Sutras of BadarSyana has been long known, 
it has not so far been available in print. An incomplete 
Telugu edition was published many years ago but this 
is the first time the whole text is offered in the Devanagari 
script. The circumstances under which this edition has 
been undertaken have been set out at some length in the 
Introduction that follows and it is needless, therefore, to 
say anything further on that head here, except to state 
that it is entirely due to the public spirit and liberality 
evinced by the Mysore Lingayet Education Fund Associ¬ 
ation that it has at all been possible. 

1 he publication of a work of this kind, a well-known 
commentary on the VManta-Sutras, raises the question 
whether there is any utility in making ancient works of 
this kind available to the general public. The criticism 
has been offered suggesting that there are systems of 
philosophy which though they have not yet passed away, 
still “drag on their barren life, a fixed monotony of 
centuries” and the specific instances offered-are “the 
schools of Brahmans and Buddhists and Confucians, who have 
drained off the life-giving words of their ancient masters 
into labyrinthine canals and stagnant pools. There in the 
overteemed East is the limbo of unchangeable systems 
preserved from the fertilizing breath of change by a 
universal inertia. That the East has been prolific in 
producing systems of thought may be admitted, but the 
suggestion that the systems have proved “ stagnant ” or have 
been overtaken by “ inertia ” cannot, perhaps, be easily 
demonstrated. Faint echoes of the criticism above refer¬ 
red to have been heard now and again, repeated or reflected. 

Sir Frederick Pollock, Spinoza: His Lift and Philosophy 
(1899), 80. 
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in the remark" that commentators in India have been content 
to build up their own systems of thought, profound though 

^ Presidential Address at the Indian Philosophical Congress, 
1930. See in this connection Das Gupta, History of Indian 
Philosophy, h 63. A similar charge of sterility can be preferred 
against contemporary Western philosophy. “ The scoffer may 
pretend/* remarks Professor Wolf, after offering an account of recent 
and contemporary philosophy, “that all these philosophies are little 
more than the reminiscences of the thought of past ages. He may take 
to pieces all these philosophical tapestries (from Haeckel to Smuts, 
ranging from 1834 to 1934) and show that they are mainly a patch- 
work of scraps derived from Heraclitus or Parmenides, Plato or 
Aristotle, Descartes or Spinoza. Locke or Liebniz, Kant or Hegel, 
Schelling or Schopenhauer. And he may reiterate the oft-repeated 
charge that there is no progress in philosophy. Such disparagement, 
however, would be unwarranted, even if we admit some of the points 
on which it professes to be based. After all, the whole history of civili¬ 
zation is so short that it has been described as a ‘ provincial episode * 
when measured in terms of terrestrial time, to say nothing of cosmic 
time. And of this ' provincial episode the whole history of philo¬ 
sophy is but a single aspect, which only emerged about twenty-five 
centuries ago and has been more or less smothered more than half 
the time. Moreover, the problems of philosophy are peculiarly 
difficult to answer in a manner that may command general consent. 
For they do not lend themselves to the kind of empirical verification 
which secures something like general agreement in the sciences. In 
fact, as soon as any group of problems becomes amenable to empiri¬ 
cal verification, it forsakes its parental philosophic home, and sets 
up as a separate science. In this way, philosophy always remains 
the limbo of highly speculative questions, which it is very difficult 
to answer satisfactorily, but which most intelligent persons find it 
equally difficult to suppress. And since times do change and we 
change with them, each age needs at least a re-statement of old 
problems and old solutions in terms best adapted to its own habits 
of thought or speech. An excessive straining after originality, or 
the appearance of originality, may do more harm than good. A 
knowledge of the history of one’s subject is probably a universal 
requisite, but especially so in the case of philosophy. P'or of philo¬ 
sophy it is particularly true that all history is contemporary history.” 
(A. Wolf in An Outline on Modern Knowledge, Chapter XIII, on 
Recent and Contemporary Philosophy, 589.) What Professor Wolf says 
in regard to modern Western philosophy may, ipsissima verba, be 
said of Indian philosophy. 
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they be, “ only as appendages to the Fedas and Upanishads ”, 
Remarks like these miss the main point that the VMas and 
Upanishads enshrine philosophical thoughts far too fecund 
to be allowed to rust away. They simply refuse to die. 
Philosophy is yet philosophy whether it is found in 
the Fedas or in the Upanishads or even in the mathe¬ 
matical formulss in which Spinoza, of all modern philo¬ 
sophers, set it. Philosophy, whether in the East or in the 
West, has emerged from religion as often as it has 
entangled itself in its meshes, and the intermingling is not 
to be regretted if it has helped in the elucidation of truth. 
Nothing better brings out the justice of this observation 
than the lines on which Western philosophy itself has 
developed. To take but one instance, the case of Spinoza, 
who, perhaps, has most influenced European philosophical 
and even political thought in modern times. How much 
of his system, if a system it be, he owed to his Rabbinical 
masters, how much to the Neo-Platonists and through them 
to earlier Hindu thinkers and how much again to Descartes ? 
Then, again, how much did the Christian Platonists of Alex¬ 
andria and St. xAugustirie annex of the grand philosophy of 
religion built up by Plato and Aristotle, and Plotinus, 
Proclus and the rest of the Neo-Platonists during a period 
which covered some eight centuries of human thought ? 
And how much of St. Thomas Aquinas is based on the 
later Platonists ? And how much Neo-Platonism itself, 
as a system of philosophy, which tried to resolve the 
absolute or God into the incarnation thereof in the Logos, 
or reason of man, and which aimed at demonstrating the 
graduated transition from the absolute object to the 
personality of man, a concretion of European and Hindu 
philosophy and religion so-called ? If philosophy is the 
science of religions or things in general, if it is properly 
an attempt to find the absolute in the contingent, the 
universal in the particular, the eternal in the temporal, the 
real in the phenomenal, the ideal in the real, or in other 
words, if it is to discover, as one interprets it, the single 
principle that possesses within itself the capability of 
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transition into all existent variety and varieties, which it 
presupposes can be done not by induction from the 
transient, but by deduction from the permanent as that 
spiritually reveals itself in the creating mind, then the 
philosopher should be a man, to adopt the words of Goethe, 
who stations himself “ in the middle (between the outer 
and the inner, the upper and the lower), to whom the 
Highest has descended and the Lowest mounted up, who 
is the equal and kindly brother of all.” Philosophy passes 
the borderland as often as not of religion in its speculations. 
And if religion is a craving after responsibility to a Higher 
Power ; a mode of thinking, acting and striving after God; 
or determining one’s spiritual relationship to the unseen 
World; then philosophy needs must do this. Nor is 
philosophy mere Science either ; it is something more than 
Science. If Science has for its province the world of 
phenomena, and deals exclusively with their relations, 
consequences and sequences ; if it can never tell us what a 
thing really and intrinsically is, but only why it has become 
so ; and if it can only, in other words, refer us to one 
inscrutable as the ground and explanation of another inscrut¬ 
able, then philosophy has a function to fulfil and a role to 
play. Where Science is silent, there steps in Philosophy. 
No wonder it has been described as “divine wisdom” 
instilled into and inspiring a thinker’s life, irrespective of 
the sources from which the inspiration is drawn. Religion 
and philosophy cannot be kept in watertight compartments 
any more than religion and science can be to-day.® If men of 

* “ All good moral philosophy, as was said, is but a handmaid 
to religion.”—Francis Bacon, in Proficicnce and Advancement of 
Lear^in^, Book II. 

“ Religion is the elder sister of philosophy/'—W. S. Landor, 
Imaginary Conversations {David Hume and John Hume), 

Keats claimed much more for philosophy. He sang:— 

“ Philosophy will clip an Angel's wings, 

Conquer all mysteries by rule and line, 

Empty the haunted air, the gnomed mine, 

Unweave a rainbow." 


—Keats, Lumia^ II, 
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science can invade philosophy and professing metaphysicians 
adopt the scientific methods and modes, there is no reason 
why religion and philosophy should stand divorced from 
each other, though they should normally function in their 
respective domains. 

What is important is that the method pursued should be 
scientific, for philosophy is a science, if not, indeed, as Bacon 
has it, the great mother of sciences. There is no need to-day 
to elaborate this point. But it is necessary to stress the 
fact that the synthesis offered by Badarayana is not only a 
scientifically drawn up one but has for its essence a system 


Schopenhauer went to the other extreme and said, “ Philosophy is 
not science but an art if so, it must be held to be an art based on 
principles. Otherwise, reasoning which fills so large a space in 
philosophy would be without any justification and philosophy entirely 
restricted to an emotional something which can neither be proved 
nor disproved. 

“ There is a sharp line of demarcation separating religion and 
philosophy. The goal of religion is salvation and that of philo¬ 
sophy is truth. Yet even the most abstract type of philosophy 
contains a religious element, and the greater its development the 
faster its expansion.”—Melamed in Spinoza and Buddha, Introduc¬ 
tion, page 19. 

Professor A. Wolf has recently remarked that “ one of the most 
interesting features of recent and contemporary philosophy is the 
renewed co-operation between men of science and philosophers ”. 
After warning against the possible “ dangers ” of a hasty swing of 
the scientific pendulum, he refers to the “ dangers ” lurking in 
the unusually friendly relationship which is loudly proclaimed to 
exi.st now between Science and the Churches ”. He suggests that 
" philosophy will be in a healthier condition when it has entirely 
ceased to be a handmaid to theology, and pursues its cosmic 
problems as independently as possible of vested interests {Joe* at*, 
689-692). 

An absolute divorce between Philosophy and Theology is sug¬ 
gested by Bertrand Russell when he says i Philosophy cannot itself 
determine the end of life, but it can free us from the tyranny of 
prejudice and from distortions due to a narrow view.” 

Pierre Boyle (1647-1708), author of the famous Diclionnaire 
Historique et Critique, maintains the impossibility of reconciling 
faith with reason. 
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of thought which has for its sheet-anchor scientific 
thinking. His method is strictly scientific. By the term 
“ method ” is meant the path by which we arrive at a 
certain goal; a conscious and orderly way of doing some¬ 
thing ; a way of planning, organising and ordering one’s 
research and thought. In the West, this problem of 
“ method ” was fought and settled, so far as natural 
science is concerned, some three hundred years ago, after the 
pioneering of Bacon, Descartes, Galileo, Boyle and others, 
and the settlement provided a basis on which the enormous 
scientific advances of ensuing centuries became possible. In 
social science, no such basic method yet exists. “ Method” 
implies understanding and control. Looseness of thought 
and language are incompatible with it. If we understand 
Badarayana aright, entirely from the mould into which he 
has cast his Suiras, we have to postulate that to him 
“method” seemed all-important; for without it, he 
could not have controlled the seeming contrariety of thought 
that had conae to prevail in the interpretation of Vedic and 
Upanishadic texts and the anarchy, as it were, that had 
been introduced by different schools of thought {skakkas) 
in matters affecting the vital problems of the Brdhmm and 
the atman. That many such schools existed and had their 
own separate text-books which had been handed down orally 
from teacher to pupil for countless generations, seems 
not open to any doubt. A crisis had evidently been 
reached in philosophical thought and the necessity of control¬ 
ling interpretation had become obvious. Hence the rigidly 
scientific manner in which Badarayana applies his mind to the 
method of sammivaya. Where all the texts should be given 
credence, scientific method, the method by which agreement 
can be reached, becomes all-important. He begins to question, 
not only texts in particular, but also the doctrines educed from 
them by different schools. He seeks, in a word, a basic under¬ 
standing, so that chaos which was claiming mastery in the 
philosophical domain, may be put out of court. In the 
dialectics employed by him, we see he uses rules and 
modes of reasoning which help to clarify the philosophical 
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standpoint he wishes to vindicate and lay down in authori¬ 
tative fashion. The doctrine of samanvaya, which is the 
science and art of co-ordination, of re-interpretation of 
mutually opposing texts, and of educing the highest Truth 
from a consideration of the fundamental teachings of all 
Vedantic declarations considered collectively, receives in his 
hands a supremacy that is undisputed. It is no exaggera¬ 
tion to say that of all teachers of ancient times in India, he 
alone attempts the scientific and methodical approach to 
the study of Vedic and Upanishadic texts in all their aspects 
and thus places the method of study itself on a pedestal that 
is from every point of view unassailable. The actual effect 
of this methodology was the restoration of order in place of 
chaos: those who came under its mighty influence, tried to 
keep to it, with the result that thinking was rationalized 
and kept within the bounds of reason instead of running to 
waste. The principle of samanvaya still holds the ground 
and if anything, has had extended scope given to it. Infalli¬ 
bility and unalterability ceased to be drags on philosophy 
with its increasing application. Philosophy, indeed, came 
into its own; it, in fact, came to be something more than a 
mere intellectual creed or a comforting belief. And its 
effect on religion was that it came to be regarded as some¬ 
thing more than a mere system of ritual. It might, indeed, 
be claimed that Badarayana’s method revolutionized phi¬ 
losophical speculation in this country, inasmuch as it found 
a place under its wide wings not only for the spiritual 
teachers who stuck to the old order of thinking but also for 
those seers and seekers after the truth who, while obviously 
outside the purview of the current schools of thought, had still 
reckoned themselves to be within their pale by reason of the 
broadening of the base of philosophical reasoning initiated 
by him. Intellectualism, cured of its narrow and mechani¬ 
cal outlook, helped to be less destructive than it would 
otherwise have been. Under the dominating influence 
of Badarayana’s method, we have one all-embracing 
scientific standpoint, owing allegiance to that which is 
highest and most exalted in Upanishadic speculation, to 
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which all schools of thought owe obedience and respect and 
from which they derive their main sources of inspiration. 
The unification in method that has resulted has not impeded 
diversity in thinking, while it has helped to avoid the rise of a 
number of warring schools differing in their aims and working 
exclusively by themselves and endeavouring to exclude one 
another. The differing schools, as they exist to-day, owe a 
common allegiance to Badarayana, as much because 
they follow his method of reasoning as for the fact that they 
have to argue and co-ordinate thought on the basis laid down 
by him. In him they find a common meeting point and 
through his method they are making their own contribution 
to the building up of a philosophical system which can be 
rightly termed universal. The texts of the Vedas and the 
Upanishads are there; the doctrines and theories are there 
imbedded in them ; it is only the method of co-ordinating 
them and interpreting them that is new. Badarayana’s great 
contribution is that he introduces a new method, a new 
manner of reading the texts, and a new way of interpreting 
them. With the march of time, changes in view-points should 
naturally vary. What satisfied one could not satisfy 
another. The highest expression of any philosophical truth 
at any given time cannot but be the expression of the high¬ 
est philosophical consciousness of that time. If that be so, 
while the older formulae may be retained, the frank recog¬ 
nition is inevitable that they are out of date in certain respects 
and that they ought to be re-interpreted in such a manner 
as will bring them into conformity with the highest philo¬ 
sophical consciousness of our own time. Badarayana’s 
perception and avowal of this fact is what makes him great 
in the Indian philosophical field. That is the very reason 
that we find no complaint against him for the depar¬ 
ture he makes. On the other hand, there is a singular unani¬ 
mity of opinion that his method is the right one and that is 
the reason why it has won universal approval among his 
successors. The fact of the matter is that as with Bada¬ 
rayana, so with us, the measure of our light is always far 
in excess of the measure of our obedience, though this is 
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never explicity proclaimed and all the time the legal fiction 
prevails that no change has been made in the position. It 
is thus that Badarayana’s method has helped to introduce 
scientific order and research in the study and interpretation 
of the yedas and the Upanishads, With its aid, the conclu¬ 
sions of the past are being continuously brought into line 
with the findings of the present with the result that philoso¬ 
phy has never languished in this country, as the rise of the 
successive schools of thought bears eloquent witness to; 
in fact, it has contributed to the building of these living 
schools of thought^ which, whatever may be their defects, 
have never agreed that the principle of scientific thinking can 
be set aside with impunity. It is this principle too that has 
helped to give universality and catholicity to Upanishadic 
views in the world of to-day. 

The Sutras are thereto elucidate Badarayana’s position; 
for even without the commentators who have, each in his 
own way and from his own point of view, endeavoured to 
make known to us what they consider to be his views and 
opinions, there is enough in them to prove that the attitude 
assumed by him is demonstrably scientific. And that 
attitude is one that could only be postulated of one who is 
strictly scientific in his method. Badarayana provides, in 
brief, an epitome of the Upanishad doctrine in his work, 
which accordingly becomes the foundation of the later 
Vedanta. He shows that Brahman is the first principle of 
the universe; he proves this by Samanvaya., i.e., "from the 
agreernent” of the Upanishad texts (1. 1. 4); and he 
proclaims the fundamental proposition that "all the texts 
of the deserve credence”, sarva-vManta pratyayam 

(III. 3. 1), To Badarayana, the Vedas may be super¬ 
natural in origin and he may be held to construct his 
entire doctrine from them, but it is undoubted that where the 
meaning of a text is doubtful, he does not hesitate to call in 
the aid of experience to settle the sense. Inspiration and 
revelation give way to reason and ratiocination.^ One who 

‘ In this he followed, as a Mimamsa teacher, the Mimamsa rule 
of interpretation which lays down that when two texts' differ, 
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is in search of the first principle of the universe cannot well 
avoid being fundamentally scientific in his outlook. It was 
so with Parmanides ; it was so with Plato ; and it cannot 
well be otherwise with Badarayana, who is out to prove that 
the first principle of the universe is Brahman. The impres¬ 
sion he has left on generations of scholars who have read 
and interpreted him has been this and there is no fear that 
generations of scholars yet unborn will not be impressed by 
the self-same fact. He throughout stresses reason rather 
than authority, re-interpretation rather than the blind 
acceptance of ancient views because they are ancient and 
scientific synthesis rather than a conglomerate of what seem 
mutually destructive texts. The Sutras, indeed, challenge 
with scientific precision the validity of what appear to 
have been popular concepts that were Still—-in Bada- 
rayana’s time—the source of dangerous confusion to men, 
even to men learned in the VMas and the Upanishads. 
To those trained in the exact sciences and bred up in 
the atmosphere of the law, where rules of interpreta¬ 
tion demand an exactitude in their application that 
could only be associated with a scientifically trained mind, 
a study of the Sutras of Badarayana generates the 
feeling that they are dealing with a philosopher whose 
first and last concerns are scientific thinking and scientific 
method. He was a master in his line; he was that 
because his knowledge was profound and supreme. 
His intellectual eminence seems unquestionable from the 
evidence afforded by the Sutras themselves, quite apart 


reason must be allowed to prevail in practice. {Yagnavalkya, 
II. 21). Manu also stresses reason as the final source of authority. 
Where no authority is available, Manu says that atma-iushti, that 
which is in consonance with the reason of the virtuous, shall 
be allowed to prevail. According to the commentators, reason should 
prevail not only where a case cannot be decided by any other autho¬ 
rity but also in cases where an option is allowed. Manu, indeed, 
sets down a high place to reason when he lays down the law : ‘ Let 
him adopt the course of action which is deemed right by pure 
reason ” {Manu, VI. 46). 
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from the form in which they are cast. He reduced his 
knowledge pertaining to their subject-matter to a system ; 
arranged it and systematised it; and gave it out with full 
regard to its due bearings and connections. If one who 
does that cannot be described as possessing a scientific 
mind and if the method pursued by one such cannot be de¬ 
scribed as scientific, it is impossible to see who else and what 
else can be so described. It may be that to some the Surras— 
all Suim literature is like that—seem “ conundrums ” but 
that is a different matter. To those who have had the 
requisite training to understand them and to follow them in 
the manner they should be—and all sciences require training 
to understand and follow them—there can be no question 
that they bear ample testimony to the greatness of 
Badarayana as a philosopher. To his philosophic mind, 
no circumstance, however trifling, was too minute. It 
was allowed its due weight and if rejected, rejected for 
right reasons. In him, the art of SuHra making reaches 
its high water-mark, the very climax of perfection. That 
is so because his mind was clear; his method perfect; 
and his matter of supreme value. If any one can be % 
named as deserving of the special title, in the whole 
Indian field of philosophy, of a master-mind, there is 
hardly any doubt his name would be the first to be 
mentioned. And if any one deserved the name of philo¬ 
sopher, it would undoubtedly be he—for he tries in one 
large sweep, as it were, to account for all the phenomena 
of the universe by a reference to ultimate causes. There 
is no system of thought, no school of metaphysics, and 
no department of theoretical knowledge known in his 
time that is not laid under contribution by him in the 
making up of his Siiiras. If philosophy is the science 
of all known sciences and if a philosopher is- one who 
subordinates his mind to the strict discipline of scienti¬ 
fic principles of thinking and enunciation of matter, the 
Surras of Badarayana enshrine such a philosophy and 
Badarayana himself—whether he wrote the Suiras himself 
or inspired a school of his own to do it, it does not really 
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matter for this purpose—furnishes the best example of 
such a philosopher.^ 

® It is needless to add that Badarayana (also called Subodhayana 
and Vyasa) has been reckoned in Hindu literature as a pre-eminent 
teacher. In the Harivamsu (I. 3), we read: 

Jayati FaraJarasunus Satyavatlhridaydnandand Vydsah i 
Yasydsyakamalagalitam vdngmayam amrutam jagat pibati ii 
Victory to Vyasa, the heart-endearing son of Parasara andSatya- 
vati ! From his lotus-like lips flowed freely the eloquent nectar (of 
knowledge) for the world to drink from. 

Ramanuja, in commencing his commentary on the Vedanta 
Sutras, prays :— 

Pdrdiaryavachassiidhdm upanishad dugdhdbdhi madhybddhritdm 
Samsdrdgni vidipana vyapagata prdfidtma sanjivintm i 
Purvdchdrya surakshitdm bahumaii vydghdtadurasthitd 
Mdnitdfntii nijdksharaih sumanaso bhaumdt} pibant^anvaham ii 
“ The nectar of the teaching of Parasara^s son, which was 
brought up from the middle of the milk-ocean of the Upanishads— 
which restores to life the souls whose vital strength has departed 
owing to the heat of the fire of transmigratory existence—which was 
well guarded by the teachers of old—which was obscured by the 
mutual conflict of manifold opinions—may intelligent men daily 
enjoy that as it is now presented to them in my words. 

VMirajaswamin in commencing his commentary on the Mahd- 
bhdrata, entitled the Lakshdbharana (Mangajacharana Slokas 1 and 2), 
has the following :— 

Vydsdydpratimetihdsarachandllasdya durvddindm i 
Trdsdydsakardya satsti kritaviivdsdya dbshadvishe ii 
Bhdsdyd munaramya tbyasadnisdydsdya nidsevinc i 
Ddsdydbhayaddya Madhvaguruhridvdsdya tubhyam namalji « 
Agddhavydsabodhdbdhau nigudhdh ^abdardiayah i 
Na vivechayitum iakydh mddritair ma7idabuddhibhih n 
Prakrdntdrthdmisdreria sikshdsunya padasyacha i 
Art ham kathamchidvakshydmi tat kshaiitavyam mahdlmabhitt 
I bow down to the incomparable Vyasa who takes delight in com¬ 
posing Itihdsas ; who makes vain argumentators tremble and exhaust 
themselves ; who confides in the virtuous ; who shuns the evil-minded ; 
who shines in his beautiful majestic ocean-like receptacle of Wisdom ; 
who blesses with his grace those who wait on him as his humble 
servants; who ever dwells in the heart of the holy teacher Madhva. 

In the unfathomable ocean of Vyasa^s knowledge are concealed 
heaps of significant words ; people of dull intellects like ourselves 
are utterly unable to distinguish between them. 
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Badarayana's survey of the Indian philosophical field of 
his day results in his conclusions being set down in a 
series of clear-cut Sutras which are definitely of the decisive 
type. He looks at the philosophy of his time with the 
practical mind of a profound reasoner to whom philosophy is 
not a field for archaeological research, but a living thing in 
the world of his day. With almost amazing knowledge and 
skill, he unfolds before us the ancient texts co-ordinated in 
such a logical manner that we see the science of Brahman 
rise before us in its full-fledged shape. To say that his 
Sutras are succinctly composed, compact in form and 
diction, and full of the highest philosophical import is to 
utter a truism. To say that they reflect a close knowledge 
of the Vedic and Upanishadic teachings of his time and a capa¬ 
cious yet sensitive mind, is to admit the bare truth. And to 
say that they represent his conclusions with a directness 
that, under a deep passion for order, precision and plan¬ 
ning, a deep love for Humanity troubled with vital issues 
of Being and Becoming, is to confess the obvious. No 
more enduring monument can be thought for him 
than to understand aright his method and his plan 
as they are laid down for us in his magnificent work. 
Badarayana is famous for the economy of words practised 
by him in the evolving of his Sutras. To Badarayana even 
a letter had a value of its own. He would not use it, 
if he thought it unnecessary ; he could do without it.® What 
we have to more particularly admire in regard to the 
Sutras is the order which controls them, the choice of 

Having no teacher to guide us, we explain with great difficulty, 
by a reference to continuity of thought and agreeably to the 
context. We therefore pray that the vastly learned will forgive us 
our shortcomings. 

In Chapter X of the Bhagavad-Gm, in which the best of 
everything is mentioned, Sri Krishna says : “ Of the sages also I 
am Vyasa.” (X. 37.) 

* A saying in Sanskrit goes : " A writer rejoices as much in the 
saving of half a short vowel as he would in the birth of a son a son 
being, ^^^ording to Hindu ideals of life, an absolute necessity for 
the sal . iiiion of a man. 
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the doctrines and theories selected by him as fundamental 
to the position assumed by him—for he has by no means 
exhausted all. though he has _ hinted at most of them 
and dealt only with those which are really primal^ in 
character—and the varied but suggestive argumentation, 
producing conviction now by starting from causes, now by 
going back to facts, and now again by referring to texts, 
but always unassailable, irrefutable, exact and scientific in 
spirit. He is almost mathematical in his thought, in fact 
Euclidean in his method. What shall we mention as his 
special merit—his faculty for constant co-ordination, economy, 
orderliness, or the force with which he establishes every 
point? If one adds to or takes from it, he will recognize 
that he departs thereby from science, thus tending towards 
error. What is most difficult in each science is to choose 
and dispose in suitable order the elements from which all the 
rest may be derived. Whatever the case with others, 
Badarayana has neither increased his first principles nor 
diminished them; neither has he abridged his proofs nor 
has he enlarged them indefinitely. In a treatise of the 
kind contemplated by him-—convenient, catchy, topically 
arranged texts, easy of remembrance as Euclid’s definitions, 
postulates and axioms—it was necessary to avoid_ every¬ 
thing superfluous, to combine everything that might be 
deemed essential, to consider principally, clearly and briefly 
all that might be held fundamental, to give propositions 
their most general form for, as a teacher, he should have 
realized that the detail of teaching particular cases, only 
makes the acquisition of knowledge more difficult. Bada- 
rayana’s purpose in composing his Sutms cannot have been, 
by any means, the writing of an encyclopaedia of philosophy, 
which was obviously impossible in the limits he set to him¬ 
self, but rather to offer to mature thinkers an introduction 
to the study of the method of reasoning to be adopted 
generally in regard to the interpretation of texts 6f the 
Upanishad-s, which, in its turn, was to prove a necessary 
preparation for the science of Brahman as worked out in 

them. Hence the particular emphasis Badarayana lays on 
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formal and logical method as well as the deliberate omission, 
except by implication, of all practical applications. He 
has, indeed, helped towards the construction of a logic 
{Brahma-tarkah) which has proved the best conceivable 
method of effective inquiry. On an analysis, it would be 
found to be one which, without breach of continuity, can be 
applied as much to belief on the one hand as to metaphysics 
on the other. He primarily aims at the flawless logical 
derivation of all philosophical propositions from premises 
stated in advance. Making necessary allowance for un¬ 
doubted and, in some cases, serious uncertainty of text, 
it might be broadly remarked that the great historical 
significance of Badarayana’s Sutras consists in the fact 
that through them the ideal of a flawless logical treatment 
of Upanishadic texts was first attempted to be transmitted 
to future times. As to the manner in which Badarayana 
executed his work, it must be admitted that it is 
throughout well done, though from our modern 
standpoint we may think that too much is expected 
from the student. But we should remember it was not 
intended for the beginner but for the mature student 
of the Upanishads. It presumes a close knowledge of and 
a constant reference to the Vedas,' the Upanishads, the 
Purvarmmamsa, the whole of the Sutra literature generally, 
including the ApastamSa, the Gautama and the Nyaya Sutras, 
the Smritis generally, including Manu and Yagnavalkya, 
and the Purdifas, including the VisAnu-Purdna, and the epics, 
including the doctrines familiarized later by the Bhagavad- 
Gltd, Pdnini, etc. Details of importance are accordingly 
omitted, and the uncertainties of the text render more difficult 
in some places the intentions of Badarayana. But the whole 
development of ideas is natural, easy and impressive to a 
degree and makes understanding of the view-point assumed 
possible, which would have been infinitely more difficult in 
other circumstances. This is so because Badarayana had 
before him in one conspectus, as it were, the whole position 
envisaged by him, from first to last. But it must be con¬ 
fessed, though such a confession cannot mean any reflection 
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on the author of the Suiras, that his great emphasis on 
the logical renders it difficult to understand the subject- 
matter as a whole, and its internal relations, especially to 
one who has not had the requisite previous training in the 
study of the Upanishads. 

The Sutras will remain for all time the best and 
if one may assert without claiming over much for them, 
the only perfect model of logical exactness of principles and 
of rigorous development of propositions. The science of 
Brahman as developed by Badarayana in his Sutras may be 
capable of endless disputation as to what it connotes—that 
depends on our interpreter—but it cannot be improved 
upon from the point of view of the technique from which it is 
built up. If one would like to see how such a science can 
be constructed and developed to its highest stage from an 
extremely limited number of simple definitions and propo¬ 
sitions, by means of rigorous syllogism, which at no time 
seeks any aid except what is derivable from the Upanishads and 
one’s own reasoning faculty, one must turn to Badarayana’s 
Sutras '. Their universally admired perfection must be set 
down by the philosophical historian as the natural result of 
a long criticism which was developed in the constructive 
period of Indian philosophy ranging from the Vedic sages to 
Kapila, to whom the Sankhya system is attributed. 
Badar5.yana’s method of reasoning has, since his time, left 
its permanent impress on his successors. After him, 
began a series of great commentators, who have fully 
illustrated, despite the differences between them, the 
real significance of the illustrious Teacher’s methods 
and principles, by means of which they themselves tried to 
interpret and conquer the paradoxes concerning the 
Brahman. The fact that there has been no synthetic 
movement in the domain of Upanishadic philosophy since 
his time suggests the obvious inference that Badarayana has 
not been exhausted by his commentators and commentators 
on commentators. The make-up of the .S’w^^'di.shas, however, 
been vigorously assailed by modern Western critics, or rather 
by critics trained in the Western school of thought. To 
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say that he is “ amibguous ” or that he is . unintelligible, 
cryptic or difficult is to confess lack of understanding on 
our own part. The merit of a Su^ra is its flexibility ; it 
should be capable of interpretation and re-interpretation. 

, Where metaphysical speculation is active, no philosophical 
conception can remain stationary. If it was capable of 
growth, it was transformed and allowed to grow. 1 his 
process of re-interpretation was rendered possible in India 
because of the succession of great seers and philosophers 
who dominated its^ife since the Vedic days. The process 
went on as much, indeed, on the Hindu legal and ritual sides 
as on the philosophical. No school of thought which makes 
this right of re-interpretation impossible can hope to survive, 
much less prove a leader in philosophical speculation. 
Without it, intellectual growth is impossible; and every 
limiting of it means the crippling of philosophical develop¬ 
ment and restricting the study of philosophy to mediocres 
and traditionalists, which means the ultimate barring of the 
growth of ideas. On the other hand, if the function of re¬ 
interpretation is clearly understood, then the difficulty of 
understanding the Surras will largely vanish. The many- 
sidedness (vi&vatd mukhah) that is stressed as one of the 
prime characteristics of a Sutra means no more than that it 
should afford full scope for interpretation—scientific, 
consistent and co-ordinated and not arbitrary, meaningless 
and self-destructive. 

Both the Purm and Uttara Mlmamsas deal pri¬ 
marily with the principles of interpretation, which evidently 
had long been in vogue. Jaimini, the reputed author of 
the Purva Mlmamsa, is mentioned by Badarayana, while 
Badarayana is himself mentioned by Jaimini. They probably 
were contemporaries (third century B.C.). Jaimini set 
down the rules of interpretation to be followed in regard 
to ritual, while Badarayaria laid down those that should 
regulate the interpretation of conflicting Upanishadic texts. 
That Jaimini’s methodology was capable of a wider applica¬ 
tion, as much in the ritual as in the philosophical region, was 
demonstrated by Badarayana. The method itself was much 
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older than Jaimini and Badarayana, being traceable to the 
Brdhma?tas but these, among others,'’^ perfected it and set 
them down in their respective domains in authoritative 
fashion. In Badarayana’s hands, the method, perhaps, 
attained its widest scope and highest perfection, dealing as 
it did with philosophical speculations enshrined in the 
Aranyakas and the Upanishads. 

It was said of Plato that philosophy did not find him 
noble, it made him so. In the case of Badarayana, it may 
be said that philosophy found him noble and left him nobler. 
It was not the path of the passions which led him to philoso¬ 
phy but the patient search after Truth. And that pursuit 
led him to a conception of Truth which was all-embracing. 
And if he taught by his example, he but illustrated the great 
saying that the true Teacher does not teach but only tells. 
And what is Philosophy to him as gleaned from the Sutras 
which bear his name ? To him, in his calm and serene light, 
philosophy is not doubt. It is positive, provable and proved 
knowledge. It is to him a body of methodized essential 
Truth, whose single aim is the absolute understanding of 
the Self and its place in the universe—the very highest it is 
or can attain to. To vary the language, philosophy is to him 
as thorough a knowledge as can be acquired of man and 
his nature, his genesis and environment, and his relationship 
to what surrounds him and to what is above and beyond 
him. It is, however, something more than mere moral 
duty done or religious sanction obeyed. It is the perfect 
life; for, in the perfected understanding which to him is 
philosophy, he suggests is the only possible satisfaction of 
human nature. “ Know Brahman—Become Brahman. ”® 

^ Badari and Atreya, for instance, are mentioned both by Jaimini 
and Badarayana in their respective Sutras. Labukayana, Aitasayana, 
etc., are others named by Jaimini. 

* Cf. texts of the Upanishads like the following which are 
the staple food of commentators on Badarayana :— Brakma- 
vidapnoti param ” ; “ Tamevam viditvd atimrutyumeti “ Brahmavida 
Brahmaiva bhavati ” ; “ Yada paSya)} paiyati rugmavarttam Mano 
Brahmetyupaslta ”, etc., which may be rendered thus : “ He who 

knows Brahman reaches the Highest ” ; " Having known Him thus 
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That is the way to perfect life. This theory of philosophy 
which makes complete knowledge the ideal life, is developed 
by him in the Surras as the direct result of his personal 
experience. The tone that dominates the Sulras shows 
that they are the work of a person who has passed through 
the stress of the struggle indicated in them—of choosing 
between opposing views, of weeding out rejected opinions 
and of selecting approved doctrines—and attained peace. 
And here Badarayana touches on the kernel of the 
problem of Truth. Philosophy had made great progress 
since the days of the Vedas and the Upanishads. The 
Vedic speculations—as found in the latest hymns of the 
Rig-Veda and in the Atharva-Veda —on the origin of 
the world and on the eternal principle by which it is 
created and sustained, had undergone great change under 
the influence of philosophical ideas. The cosmogonic 
legends of the Yajur-Veda —describing how the creator 
brings into being all things by means of the omnipotent 
sacrifice—had also been deeply affected by the philosophic 
thinking that is enshrined for us in the earlier Upanishads. 
The idealistic turn that philosophy took in both the later 
hymns of the Vedas and in the earlier Upanishads was not, 
however, left undisputed. Beside it grew an empirical 
school, which about 600 B.C., threw out the two great 
religious systems of Buddhism and Jainism, which though 
offshoots of Upanishadic thought, were still independent in 
their outlook. The Upanishads thus gave scope for different 
schools of thinking with the result that a number of them, 
which in later times theorists included under the well-known 
nine systems of thought, had come into existence at least 
as early as the sixth century B.C. The chaos that had 
been introduced into the Upanishadic philosophy may thus 
be imagined until Badarayana, three centuries later, tried 

he passes beyond Death’^ ; ‘‘ He knows Brahman, he becomes 
Brahman*^ ; “ He who knows this shines, warms ’’ ; “ Let him 

meditate on mind as Brahman/' etc,, etc. (Tai/t Upa,^ I. 1, . 
Sveta, Upa,y HI. 8 ; Mund. Upa.^ Ill, 2, 9 ; III. 1. 3 . 

Chch, Upa,s III. 18. 1, etc.) 
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to restore order into it. Another three more centuries were 
required to systematise the resultant teachings in manuals 
which to-day remain the main repositories of their doctrines. 
The contrast between the Vedic times, which believed in an 
universe full of gods and mythical forms and the Sankhya, 
which postulates the absolute distinction between soul and 
matter and the twin systems of Vaiseshika and Nyaya 
which explain the origin of the world from atoms shows 
vividly the gulf that separated the earlier from the later 
thought. The spirit of free inquiry, however, was not by 
any means confined only to the schools of philosophers; there 
is reason to believe that teachers like Buddha and Mahavira 
tried to extend it to the masses by the zeal they displayed in 
the propagation of their ideas. This was inevitable, especi¬ 
ally as views of life and religion are deepened and broad¬ 
ened by criticism, reflection and re-thinking. The zeal for 
critical investigation was, if the Sutras of Badarayana are 
evidence of anything, intense, and extended to metaphysical 
problems of every kind, including those concerning life 
hereafter.' The coming of philosophy foreshadowed in 
the Vedic theogonies and cosmogonies was fully realized. 
In the systems of philosophy associated with the names of 
Mahavira and Buddha, the tendency to independent thinking 
receives its fullest development. The conscious effort is 
made to understand the meaning of the cosmos ; system after 
system is offered to clear up the riddle of the universe; many 
are the metaphysicians—some mentioned by Badarayana 
himself—who tried to solve the mysteries of being and 
becoming ; the chief objects of interest were what is man, 
what is his place in nature and what becomes of him. 
Teacher after teacher tried to reach definite conclusions on 
these great questions which have eternally agitated this 
mundane world by conclusions reached in the metaphysical 
region. The age—sixth to third century B.C—was un¬ 
doubtedly one of enlightenment. It developed individualism. 
Authority was at a discount. The critical habit of mind, 
indeed, tended, with the undoubted good it did, to end in 
intellectual sterility, if not, in practical subjectivism. One 
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man’s opinion was as good as that of another. Scepticism 
thus reigned supreme in the land. Discipline had lost its 
sway. But conservatism of the old type was not dead in 
the land. It found expression in writers like Jaimini, who 
opposed the new thought and tried. to tighten the grip of 
the ancient order of things. The exponents of the new 
age were both intrepid and wise. They travelled and 
propagated their doctrines and attracted attention every¬ 
where. But as their earnestness showed signs of abate¬ 
ment, the desire to merely outshine in debate mastered 
them. This eventually led to their downfall. But for the 
time being the set-back that philosophy received was 
very real. The critical spirit, which philosophy itself 
had helped to develop, began to affect adversely all 
metaphysical thinking. Philosophical speculation thus 
came into temporary disrepute, the more so as no two 
thinkers seemed disposed to agree on the question 
of the essence of reality. But this could not and did 
not, in fact, continue for any length of time. It was 
soon discovered that while criticism was necessary for 
developing sound metaphysical conceptions, it had its 
limits. While the appeal to reason seemed justifiable 
in itself, it was realized it lost its value if it did not use it 
in a constructive spirit. The new disputants no doubt 
brought philosophy from the heavens above to the abodes 
of men telow on the earth and turned the attention from 
external nature to man himself. But they little saw the uni¬ 
versal element in man. They made more of the differences 
in human judgments than of the agreements between them. 
They stressed more the accidental and the subjective 
elements in human knowledge than the objective, the princi¬ 
ples which command universal acceptance. However this 
may be, their very criticism of knowledge led to a more 
serious study of the problem of knowledge. This, in fact, 
forced philosophy to examine the thinking process itself and 
paved the way for a theory of knowledge. In a word, the 
new movement awakened thought and challenged philosophy 
and the life based on it and compelled them to justify 
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themselves to reason. It became imperative to go back to 
first principles to build on more secure foundations. What 
is knowledge? What is truth? What is right? What is the 
cosmos? And what is man’s place in it? These are the 
questions philosophers like Jaimini and Badarayana set 
themselves to answer.® Badarayana considered it his 
first duty to address himself to the challenge of the 
new movement, which, in undermining knowledge, threaten¬ 
ed almost the very basis of being, of ethics and of society. 
To him, philosophical reflection was the most necessary 
and 'practical of duties to be performed, if scepticism 
was not to rule supreme in the land and nihilism to 
attain the upper hand in social conduct. He perceived 
more clearly than any of his contemporaries that the ethical 
fallacies and philosophical errors of the new movement 
arose from a gross misconception of the meaning of truth. 
To him, it was clear that the key to the problem of 
truth lay in knowledge. If the new movement denied 
the possibility of knowledge, it was up to him to demon¬ 
strate that in knowledge lay the secret it had missed. 
With this firm conviction and with even firmer faith in the 
power of human reason to meet the exigencies of the situ¬ 
ation, he started on his work. His aim appears to have been 
as much the construction of a system of philosophy as 
to fill men’s minds with the love of truth, of virtue and 
of the knowledge which could, in his opinion, enable them 
to think right, in order that they may live right. His aim 
was not less practical than speculative; he was as much intent 
on the correct method of acquiring knowledge as in con¬ 
structing a theory of such a method. He was as much offer¬ 
ing a theory as practising a method, which, by living it 
himself, he bade others to adopt. A careful analysis of his 
first four Sutras, on which his whole teaching may be said 

® Jaimini’s first Sutra (I. 1. 1) is; Athato Dharmajignasa, while 
Badaraya^a’s (l. 1. 1) is : Athato Brahma ft gnasa. Jignasa is literally 
the desire to know. While Jaimini starts with an enquiry into what 
is duty, Badarayaija begins with an enquiry into what is knowledge, 
the knowledge of Brahman, the highest knowledge. 
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to be based, shows this in more simple fashion than a 
written volume could. In the first, he stresses, as against 
the prevailing contradictory views and opinions, the need 
for a knowledge of the Brahman, the highest knowledge, 
which will open the key to the truth of being and becoming, 
of cosmos and man, and of here and hereafter. Then, in the 
second Sutra, he answers the question what is Brahman ? 
i.e., he suggests it is that which gives us knowledge of 
creation, of the cosmos. In the third, he refers to the 
source of knowledge, and throws down the hint that Sdstra 
(Scripture)^® forms the source. Lest you should run away with 
the idea that the very contradictions he condernns, cannot be 
the source of knowledge, he lays down in the fourth Sutra 
the proposition that true knowledge is to be sought in 
agreement, not in contradiction. Badarayana concedes, 
as it were, the fact that it is difficult to know the truth. 
But he suggests, that it can be. Every stray opinion, he says, 
is not truth. If it is natural to differ, to hold contradictory 
opinions and to put view against view—it is equally easy to 
sift these opposing thoughts and clear the ground. It is 
indeed our duty to clear up our ideas, to grasp the real 
meaning of the terms we employ, to define definitely our 
notions and to know precisely vvhat we are trying to 
interpret or to formulate. We should have reason too, 
to support our views. We should try to prove our propo¬ 
sitions ; we should put our views to the test, verify them 
by the facts we can gather, weigh them scrupulously and 
impartially, and finally educe the truth. Think before 
you theorize. The Sankhyas, Nayayikas, Vaiseshikas, 
Madhyamikas, Charvakas and the rest of them may each 


Sastra here means the eternal Veda, not any written text. The 
source of knowledge is knowledge itself. As Sankara expressively 
puts it, “ the origin of a body of scripture possessing the quality of 
omniscience cannot be sought elsewhere but in omniscience itself.” 
See Sankara, Brahma-Sutra, I. 1. 3. That is knowledge which helps 
you to know Brahman ; if you know Brahman, you have the means to 
test Truth itself. The Truth cannot be known by perception alone; 
the super-sensuous is beyond perception, deduction, inference, 1.1. 3. 
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put forth their own viewsthese may differ from one 
another ; may contradict each other ; some of these may even 
deny truth, or say they know it not, or suggest that one view 
is as good as another. This, opines Badarayana, is not 
right. If there is diversity of thought, it is our duty to see 
whether in the very conflict of opinions that is perceived 
there may not be agreement, some common ground on 
which all can stand, some principle to which every school 
of thought can subscribe or agree. To evolve such 
universalized propositions was the aim and object of 
Badarayana. That was the sole purpose of his method— 
the method of Samanvaya. If the Socratic method was 
“an ingenious method of cross-examination” to evolve 
certain generalizations of perfect validity, the Samanvaya 
method was the double-distillate of a critical method 
employed to arrive at the indisputable truth. It is 
the method of orderly development of ideas, of propositions, 
of Truth. So skilful is its handling by Badarayana that, 
if the early commentators are any guide, of what he 
meant and if the text of his Sutras is any evidence 
of his method, the opponents of Truth are soon 
seen to oppose each other, himself seeming to know no more 
of the proposition disputed than either or all of them, yet, all 
the while quietly driving them, as the shepherd does his 
lost sheep, into his own fold. Such is the force of the 
Samanvaya irony that we see Badarayana often acting as 
though he knew less than those whom he makes participants 
in his discussions. He raises most of the questions when 
he knows precisely how they stand. No wonder that the 
disputants saw their notions and theories shaping themselves 
before their very eyes into propositions of invulnerable 
Truth. Badarayana had not learned the art of a Vydsa^^ for 
nothing. If Badarayana had his chronicler, as Socrates 

These are among the very schools considered# according to 
the commentators, by Badarayana in I. 1. 1 to I. 1. 1-4. 

Literally an arranger. He was called Fydsa, “ the arranger ”, 
because he is supposed to have arranged the Fedas in their present 
form. 
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had his own in Xenophon to describe his method, we 
would perhaps have had many a young Euthydemus confess¬ 
ing his ignorance before him. But it is, perhaps, not 
wholly a misfortune that he had none such, for the Sutras 
would then have lost their value to us not a little. The 
very cast of these Sutras shows that before beginning an 
argument, he set down a proposition or propositions of which 
the truth had to be generally acknowledged. Thus, he not 
only laid a sure foundation for his reasoning but also was 
sure of assent to it from all sides. That is just what might 
be expected from the expounder of the samanvaya method, a 
method that made it possible to form one’s reasoning on 
points acknowledged by all who could reason rationally. 
Tattu samanvayat: That (the Truth) can be reached only by 
the method of reasoning. 

To Badarayana, then, knowledge is possible. Truth, 
according to him, can be attained; only we must follow 
the right method. We must define our terms correctly ; 
we must go back to first principles ; we must adhere to 
orderly treatment; and we must see to it that agreement 
is sought out as between opposing views. Knowledge 
has to do with the universal and the typical, not with 
the particular and the accidental. The new Schools 
failed to realize this fundamental issue, and went wrong. 
Badarayana set them right and pointed the way to the 
realization of Truth. In doing this, he did the greatest 
service to philosophy and to humanity as well. The leaders 
of the new movement failed to note that Truth is many- 
sided ; that it will not do for a man to say that what he feels 
is right is right even for himself, or what he perceives is 
truth is truth even for himself. They failed to grasp the 
essential fact that there is such a thing as universal good ; 
a thing that all rational creatures recognize and accept when 
they come to think the problem out in all its bearings. 
Badarayana suggests that there is such a thing as the 
good and the truth, the good or the truth for which all else 
is good or true, the highest good, the highest truth. 
Knowledge, he says, is the highest good—knowledge of the 
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Brahman. That is the knowledge you should seek for, 
inquire or pursue—the highest knowledge. And the high¬ 
est knowledge is not only true happiness here but also in 
the hereafter. Hence he stai*ts his work with the famous 
declaration— Athato Brahmajignasa : Then therefore the 
enquiry into Brahman^ ue., an enquiry that will enable you 
to know the Truth you are desirous of. If you know 
Brahman, you know the Truth. 

Badarayana not only laid down the correct method of 
acquiring knowledge, but he also evolved a theory of such 
a method. He not only offered a theory but also practised 
it. He was, in a word, a Socrates and a Plato rolled into 
one. He taught by his example both the theory and the 
practice of it. He coupled his theory of knowledge with 
the ultimate nature of being, and correlated their study by 
making them interdependent. Knowledge is of little use if it 
has no reference to reality ; and reality is meaningless if it 
is not based on knowledge. Being has no meaning if it is 
not related to Becoming; and Becoming is impossible 
without Being. Badarayana interweaves the ideas of Being 
and Becoming, the one into the texture of the other ; he 
interlocks the two concepts in a manner that makes his 
successors wrestle with his text in a hundred ways to distill 
out his intended meaning. In the later stages, perhaps, 
some of these exaggerated the dialectical phase of his 
teaching and revelled in many kinds of subtleties. That 
was due to the training they had had in other fields of 
study. There is hardly any doubt that Badarayana him¬ 
self never intended it, for we have clear indications in the 
methodology elaborated by him that he was against such hair¬ 
splitting. The doctrine of samanvaya limits such a 
tendency.^® 

Good examples illustrative of this limitation are to be seen in, 
for instance, Ramanuja’s commentary on IV. 3. ; IV. 4. 4 ; IV. 4. 12. 
These may be taken as fair but random examples of the method of 
Samanvaya enunciated by Badarayana. Of course, examples of this 
kind abound in the comments of the other equally great com¬ 
mentators. 
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This apart, Badarayana stands out as the chief recon¬ 
structor of the philosophic thought of his age. He gave 
out the correct method of acquiring knowledge ; he outlined 
a theory of knowledge, and he elaborated a theory of the 
cosmos. He employed the art of samanvaya to evolve the 
truth. But for the help he received from it, he would hardly 
have been able to produce the wonderful synthesis he has 
presented us with. From first to last, it is conceived in a 
manner which shows not merely mastery in the art of reason¬ 
ing but also discloses the theory of the method he employed 
to reach the T ruth. The logical operations which enable 
him to do this are laid bare before us. Indeed, he lets 
us into the secret of his logic. There is no mistaking the 
development of his thought, his reasoning and his objective. 
The great point about him is he shows not merely how to 
reason but also how he himself arrives at the conclusions he 
does. He shows by the method he adopts that the problem 
of knowledge cannot be solved without understanding the 
system of harmony and order that marks the cosmos. He 
leads you on step by step —Sutra by Sutra, if you like— 
and demonstrates that to know reality is to know Brahman. 
But “ knowing ” other things is not the same as “ know¬ 
ing ” Brahman. You may “ know ” the empirical sciences 
but yet not “ know ” Brahman.^® What is an aid as regards 
knowledge in the world of sense may prove a snare in 
regard to knowledge of Brahman. Knowledge of empirical 
reality may, indeed, become an actual hindrance to the 
knowledge of Brahman. Sense-perception would not lead 
you to Brahman. The world of forms, names and works 
veils the Brahman."^® Amriiam satyena channam, the im¬ 
mortal (Brahman) is veiled by the (empirical) reality—the 
word satyam here signifies! the reality of experience.!^^ 

“ The Atman is truth, he should be seen, heard, comprehended, 
reflected upon” Brihad, Upa., II. 2. 45 ; ” The Self that we should 
search for and endeavour to know.” Chch. Upa., VII. 7. 1. 

“ Chch. Upa., VII. 1.2. 

“ Brihad. Upa., I. 6. 3. 

Brihad. Upa., I. 6. 3. Parmenides and Plato affirmeti that the 
knowledge of the world of sense was mere deception. 
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Brahman is the satyasya satyam^^ —the reality of reality. 
Interpreted with reference to the context, this means that 
the vital spirits (together with the worlds, Gods, and living 
creatures, as may be inferred from what precedes) are the 
reality, and Brahman is their reality.^® He is the actual 
reality of the so-called reality. Only of Him is there know¬ 
ledge, all else is not knowledge. It is only of Him, that 
a real knowledge is possible.^® All other knowledge— 
including the four VMas and the empirical sciences— 
is “ mere name ” (tiama eva). Narada, who was well versed 
in such knowledge, finds himself in darkness, from which 
he is delivered first by the knowledge of Brahman. 
True knowledge thus is only of Brahman, knowledge 
that rests upon experience being mere ignorance. 
Ignorance is the fleeting, knowledge is the eternal; 
kskaram tu avidyd hi amritam tu vidydr^ Here knowledge 
is the “ eternal ” in the sense that it is an object of know¬ 
ledge. The goal of ignorance is pleasure {preyas), the goal 
of knowledge is salvation {sreyas). Those in pursuit of the 
former say “ this is the world ” {ayam Idko), and deluded by 
the troop of pleasures aimlessly tramp hither and thither like 
blind men led by comrades blind as they themselves, while 
the latter direct their attention to gain knowledge, with 
their gaze on another world. 

If you desire, then, to know reality, you should know 
Brahman; if you know Brahman, you know the essence 
of reality. To know the oneness, the completeness, the 
comprehensiveness of Brahman is the all-important task— 
that is, the task that Badarayana sets himself to in the very 
first Suira. What follows is a development of the idea that 
the Brahman can be known only when the world-order is 
realized and the method of knowing it is clearly grasped. 

Bri/iad. upa., II. 1. 20. 

Chck. Upa., II. 4. 7-9. 

Chch. Upa., VI. 1. 3. 

Chch. Upa., VII. 26. 2. 

Sveta. Upa., V. I. Compare with Plato who held the view that 
only the e ternal is an object of knowledge. 
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No wonder that Badarayana before he has finished with the 
fourth Sutra, has developed in characteristic fashion a 
universal system that is fully illustrative of his method. 
The harmony and order that governs the cosmos should 
guide your understanding of it. That is knowledge that 
helps you to do this and that is reality that you reach by 
its aid. 

Badarayana stressed, as no body did in his time, 
the importance of the problem "of knowledge for a 
correct understanding of the philosophy of Brahman. His 
dialectics is the natural result of his love of truth. The 
form in which he has cast the third Sutra (I. 1. 1) Sdstra- 
ybnitvdt shows he rejects the position that perception 
can lead to knowledge.^® No known kind of perception 
can lead to the Brahman; neither can inference help us 
in the matter ; nor even can the generic way of induction 
afford any assistance. Propositions based on perception 
or inference would thus prove fallacious. Hence the 
dictum in the Sutra that the Brahman is not cognizable 
by any other means of proof but solely by a reference to the 
Sdstra, which, as has been remarked, stands here not for 
any written text but for what is the eternal truth in its widest 
sense interpreted with the aid of the doctrine of Samanvaya.^* 
This leads on to the fourth Sutra which lays down the doc¬ 
trine itself. If perception does not help us to reality, then 
true knowledge cannot be reached through its aid. What 
rests on mere feeling, on mere self-persuasion or perception 
is thus no knowledge. True knowledge, then, can be reached 
only on reasoning, reasoning that can help to make certainty 
doubly sure. Such reasoning is attained to by the 
method of Samanvaya on which is based the art of Brahma- 
Tarka, the logic that helps knowledge to authenticate 


See Ramanuja’s Sri-Bhashya, I. 1. 3. 

“ Chch. Upa., VIII. 1. 5 and VIII. 7.1-3 ; “He (the Self) desires 
the truth and wills the truth.” Compare with Purvamimamsa 
III. 4. 12 and III. 5. 21. Ramanuja commenting on I. 1. 3 makes 
the MimSmsaka objector say that the "Sdstra has a meaning only 
in so far as it relates to what has not been already arrived at”. 
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itself; helps to make it know it is knowledge.^® It 
is only love of truth that can lead you to this : you should 
desire the truth and you should will the truth. The 
contemplation of the Truth will lead you to the realization 
of Truth.But the process is the process of reasoning 
having an all-round regard to every thing relevant. 
Thus the love of truth is the rockbottom foundation 
of the doctrine of Samanvaya. It is the love of truth 
that impels us to /ig-ndsd ; this to dialetics ; and dialetics 
to the rejection of perception as a source of knowledge; 
this leads us from the particular to the general. The 
method of Samanvaya, then, is made up of two parts : first, 
putting together of particulars in one idea; and second, in 
making the idea yield the generalization. Correct reasoning 
is possible only on this basis. With such reasoning we pass 
from concept to concept, particularising or generalising,” 
analysing or synthesizing as we proceed. But such reason¬ 
ing would be of no avail if it did not aim at true knowledge. 
And true knowledge should have reference to the highest 
aim of than—the knowledge of the Brahman, knowledge 
which assures felicity, happiness and final absolution. 
That is the end of true knowledge ; that has connection with 
the highest aim of man, that is, the highest objective aimed 
at by him. Knowledge that has no reference to it is not 
knowledge. Man is thus the measure of all things, of all 
truth ; because there He hidden in the innermost recesses 
of his soul certain universal principles, concepts or ideas. 

He (the Self) desires the truth and wills the truth. Chch, 
Upa., VIII. I. 1. 6. 

2 s •> Verily, my dear one, the self has to be seen... .has to 
be steadily maditated upon.” Brihad. Upa., II. 4. 6., ‘‘He 
(the Self) has sought after, He has to be specially desired and 
known ”. Chch. Upa., VIII. 7. 1, etc. 

Ramanuja has made the acute observation in concluding his 
commentary on I. 1. 4. that if reasoning—based on Upanishadic 
texts—does not lead to reality, "then,” he says, ‘‘although they give 
rise to the (conceptual) knowledge of the Brahman, there would be 
(to those passages) no finality in utility.” 
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which form, as it were, the starting-point of all his know¬ 
ledge. Such principles or concepts, thus, do not have 
their origin in sense-experience. Particular circumstances 
may be the means of bringing to consciousness such a princi¬ 
ple or notion, which ab initio has existed in the soul.^® When 
the principle or notion has been thus developed, other 
principles or notions may be deduced from it, and thus 
we would be enabled to end in reaching certain knowledge. 
Plato puts forth a similar theory of knowledge but he does 
not show why the individual soul should implicitly carry 
with it the principle or notion or how any circumstance can 
help bring it to its consciousness. Badarayana offers the 
explanation that because the individual soul is the Brahman 
itself.Until we reach modern times—the period marked 
by Spinoza’s advent—we do not hear of an explanation in 
Western philosophy which approximates that of Badarayana. 

If Badarayana postulates a metaphysical doctrine—the 
doctrine of the Brahman—for proof of the validity of 
knowledge, Plato does the same by appealing to his world¬ 
view. Plato’s world-view is based on his doctrine of ideas, 
ideas or forms being not mere thoughts in the minds of 
men or even in the mind of God, for even divine thought is 
dependent on them. He conceives them as existing in and 
for themselves. They are substantial forms, existing 

This would seem to follow from the doctrine of the Brahman. 
See II. 1. 16 ; for, according to it, it is Brahman itself which con¬ 
stitutes the individual soul; Brahman alone takes upon itself the 
condition of the individual soul in all living bodies. Cf. “ Having 
entered into them with living Self ” (,Chch. Upa., VI. 3) ; “ The one 
God hidden within all beings ” {Svet. Upa., VI. 11); “ The one God 
entered in many places” ; “That Self hidden in all beings does not 
shine forth” (Katk. Upa., I. 3. 12); “There is no other seer but 
he”; {Brihad. Upa., III. 3.23), etc. The many individual souls 
are the reflection of the one Brahman. They are liable to 
” impurity ” because “ of their limiting adjuncts.” 

See II. 3. 42, Amsbndnd vyapadeiat, etc. The commentary of 
Anandatirtha will be found interesting in this connection from the 
purely dualistic point of view. See his commentary on the whole 
of the Adhikaraija entitled Amsddhikaratya. 
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prior to things and apart from them, independent of them 
and uninfluenced by the changes to which they are subject. 
The forms too are numberless, though they constitute a 
well-ordered world. The idea of the good is the supreme; 
it is the source of all the rest. Unity therefore includes 
plurality ; in the intelligible or ideal world, as Parmenides 
said, there is no unity without plurality and no plurality 
without unity. Plato’s universe is thus a logical system 
of ideas, forming an organic spiritual unity, governed by a 
universal purpose, the idea of the good. It is accordingly 
a natural moral whole. Its meaning cannot be grasped by 
the senses, which perceives only its imperfect and fleeting 
reflections and never rise to a vision of the perfect and 
abiding whole. How is the ideal world related to the real ? 
What is meant by the statement that the particular objects 
in nature are copies of ideas ? How can the pure and perfect, 
changeless principle be responsible for the incomplete and 
ever changing world of sense? To answer this, Plato 
develops a philosophy of nature which is redolent of 
pluralism. According to him, there is another principle, 
which is everything that idea is not, and to which sensuous 
existence owes its imperfections. This principle—designated 
by Aristotle as Platonic “ matter ”—forms the basis of the 
phenomenal world. It is, as such, the raw material upon 
which the forms are somehow impressed. It is perishable, 
unreal and imperfect—non-being; whatever reality, form, 
or beauty the perceived world has, it owes to ideas. Plato 
thus needs such principle besides the idea to account for our 
world of sense, or nature, which is not a mere illusion of the 
senses, but an order of a lower rank than the changeless ideal 
realm. This substratum, untouched by the ideal principle, 
is conceived of as devoid of all qualities—formless, undefin- 
able, unperceptible. It is non-being, not in the sense of 
being non-existent but in the sense of having a lower order 
of existence. The sensible world partakes of a measure of 
reality or being, in so far as it takes on form. Ideas, thus, 
are somehow responsible, according to Plato, for all the 
reality things possess. They owe their being to the 
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presence of ideas, to the participation of the latter in them. 
At the same time, the substratum—non-being—is responsible 
for the diversity and imperfection of the many different 
objects bearing the same name. Non-being is, as Zeller 
remarks, a second kind of causality, the causality of a blind, 
irrational necessity. There are thus two principles, mind 
and matter, of which mind is the true reality, the thing of 
most worth, that to which everything owes its form and 
essence, the principle of law and order in the universe. 
While the other element, matter, is secondary, a dull irrational 
recalcitrant force, the unwilling slave of mind, which some¬ 
how, but imperfectly, takes on the impress of mind. Form 
is the active cause, matter is the co-operative cause. 
Since the world of ideas is identical with the good, the 
non-ideal must be evil. If we had to label this part of the 
Platonic system, we should call it, with Thilly, duahsm.^'^ 
Plato makes no attempt to bridge the gulf that exists 
between mind and matter. Badarayana, though he also 
falls back on metaphysics for his explanation, connects the 
two by his doctrine of Brahman, and makes his philosophy of 
nature—unlike Plato—a consistent, scientific, logical whole. 
Unlike Plato, too, Badarayana does not trench on the 
mythical ground for explaining the origin of nature. 
Aristotle’s reconstruction of Plato’s theory was, indeed, 
intended to remove the inconsistencies inherent in it and to 
make it scientific and logical.®^ But Plato, it must be confes¬ 
sed, at various points, approximates to Upanishadic views. 
Thus, his theory, that all knowledge is reminiscence, 
by which he teaches that the soul somehow possesses 
ideas prior to its contact with the world of experience, that 
it has viewed such ideas before but has forgotten them, 
that the imperfect copies of ideas in the world of sense 
bring back its past, reminding it, as it were, of what it has 
been before, comes as near as may be to the doctrine 
of purvapra^m, which is imbedded in the doctrine of 

Frank Thilly, History of Philosophy, 66. Thilly’s account is 
both lucid and critical. 

” Thilly, loc. oil., 75-76. 
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transmigration.®* Similarly Plato’s explanation of how the 
pure rational soul happens to unite with a body, is, apart 
from the mythical parts of it, based to some extent on the 
doctrine of transmigration, derived through Pythagorean 
sources. But here too, his theory of knowledge is over¬ 
burdened by his mythical ideas and it is found unequal to the 
demands made on it. 

To Badarayana, then, sense-perception is no source 
of knowledge. The truth is beyond it. And to reach it, 
he stresses the art of Samanvaya reasoning. Within its 
framework, he combines and transforms the teachings of the 
philosophers who thought before him and during his own 
times. With the Sankhyas he agrees that being is plural; 
with Patanjali, that mind is the means of salvation ; with 
Jaimini, that knowledge is uncreated and eternal; with the 
Vedantists that being is one and indivisible and like a 
mirage unperceivable ; with the Nayayikas, that perception, 
inference and deduction are means of knowledge, though 
not exclusively so; with the Vaiseshikas, that a strict classi¬ 
fication of' ideas is necessary for knowledge ; with the Char- 
vakas, that matter is real; with the Bauddhas, that the 
universe of (appearances) is momentarily fluxional; with the 
Jainas, that continued existence cannot be disputed; with 
nearly all rational thinkers, that the world is governed 
by harmony and order. Whether he owed anything to his 
predcessors or not,®® there can be no question that his system 
represents the high water-mark of Upanishadic interpretation 
of his time and a crown of glory to his reasoning powers. 

Whatever the case with the classical tradition of 
Christian philosophy, which passes among Roman Catholic 

Brihad. IV. 4. 2-6 ; 111.2.13. The chief text of the 
doctrine of transmigratian is Chch, C^a., V. 3-10, which may be 
compared with Brihad, Upa,^ VI. 2. 

Deussen thinks he did. He says : “It was undoubtedly on the 
foundation of older and earlier works that Badarayana formally 
undertook an epitome of Upanishad doctrine in the Brakmasutras ; 
the foundation of the later Vedanta.^’ See Philosophy of the 
UpanishadSy 27. 
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scholars as philosophta perennis^ the perennial philosophy 
which Dean Inge, in his latest lectures,"" speaks of as not 
merely the only possible Christian philosophy but is the 
only system which will be found ultimately satisfying, 
philosophical writers in India have given the widest 
vent to their views and critiques of existing or extinct 
systems of thought in a manner which, if it is 
not putting it too high, has wrung admiration from 
Western scholars. Commentators on synthetic philosophy 
of the kind evolved by Badarayana have filled a 
useful role and have helped to advance, not retard, the 
progress of philosophy in India. But for the tradition 
created by them, we would have lost not only a Sankara, 
a Ramanuja and an Anandatirtha but a whole host of others 
who have modelled themselves on them and their predeces¬ 
sors. The best part of their thinking—hard and fruitful 
thinking too it is—is in their commentaries and if they 
endeavoured to separate and stress the elements combined by 
synthetists like Badarayana to build up their particular 
theories, why independence of thought in the realm of philo¬ 
sophy should be killed, or why dogma and religious creed 
should clog the wheels of their thought, or why indeed there 
should result the “ universal inertia ” 'so impressively urged 
on us, it is impossible to perceive. It would be just as 
correct to say that St. Thomas Aquinas, perhaps the greatest 
theologian the Western Church has known, because he wrote 
a commentary on Proclus’ De Caush, despite the fact he 
was quite unaware of what he had done, impeded the march of 
scholastic philosophy, though his voluminous writings 
constitute, with those of his rival Duns Scotus, the high 
watermark of scholastic philosophy and the watershed of its 
divergence into the philosophico-speculative thought on the 
one hand and the ethico-practical (or realism) of modern 
times on the other. 

The truth of the matter is that until recently men 
in the West had not recognized that knowledge is “ a 

tv,. R. In^6, God dfid the -dtstfOTiooicts^ containing' the 
Warburton Lectures, 1931-1933, (1933), Preface vii. 
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world whose margin fades for ever and for ever as we 
move They had believed that truth was something 
definite, which might be grasped by the aid of a clear head, 
diligence and a sound method. Hence the tone of confi¬ 
dence that breathes through their inquiries ; and hence too 
the completeness they aimed at. This tone of confidence 
and this aim at completeness have both died out, the first 
because it has been perceived that there is no ground for 
it and the second because completeness is unattainable. 
“ The time has passed,” as Pollock himself observes, “ when 
systems of philosophy could be regarded as final and absolute 

.Science has for good and all abandoned the dream of 

finality. The discoverer well knows that his discovery 
while it brings new certainty and new power over things, will 
also throw open a new series of questions.”®* But the 
work done by the pioneers and later inquirers—the products 
of their thought^—have proved valuable in many ways 
undreamt of by them, their first fashioners, and long after 
their original use had become obsolete. Though their 
systems may have proved inadequate or defective as a 
whole, they have helped to enrich the world of ideas in a 
manner and to an extent which cannot be over-estimated. 
If no system is to be entirely true, it ought to be equally clear 
that no system can be entirely original. Each must in 
great measure be the re-combination of elements supplied 
by its predecessors. To this rule, the Indian commentators 
are no exception. Many of their leading ideas may—as they 
themselves frankly acknowledge—be traced to earlier thinkers 
and in the last resort to those great sages who contributed to 
the making up of the Upanishads and the Vedas. Still, we 
need not deny originality to the later thinkers any more 
than we can to the earlier. The writers of glosses and 
commentaries have had a useful role to fill. As Professor 
Alexander has pointed out, in his lecture on Spinoza 
and Time, a commentary must be and is historically true 
and as such marks the exact extent of the teacher whose work 
is expounded by the commentator. A gloss is widely different; 


** Sir Frederick Pollock, loc. cit„ 76-77. 
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if it deals with the subject-matter of a work in an unhistori- 
cal manner, it seeks to recognize the real greatness and 
spirit of a writer and endeavo^'-rs to appreciate it by 
asking “ not what he said himself but what he may lead 
us to say In the philosophical field, this is the very 
method that fructifies thought and helps to advance 
originality. The text may be there, but the glossator is 
not more concerned with it than with his gloss. A great 
man need not be followed slavishly and may be more 
honoured by divergence than by obedience. That is the 
]|ne of advance that has marked the work of Indian 
gdossators on Badarayaija’s text and the various commentators 
w|ho have tried to elucidate him for centuries. To say 
thg«. thought has not advanced during the period covered 
by / them or that philosophical tea^h’^or bas proved to be 
St: erile is to deny patent facts and to own ignorance of the 
mjany works that have come down to us which tangibly 
deimonstrate how philosophical thought has kept pace with 
thh march of time in this country. 

Of the commentator Sripatipanditacharya, whose 
work we are dealing with here, the reader will find all that 
can be gathered about his life and work in the Introduction 
that follows. He lived, from the data so far available, 
about 1400 A.D., and his view-point is summed up in the 
term Dvattadvaita, unity in duality. This conception of 
Reality goes back to a period long anterior to the composition 
of the Brahma-Sutras, as it is imbedded in them. A long 
line of commentators have either adopted it or criticised it. 
Sankara criticizes one such theory attributed to Bhartri- 
prapancha, said to have been a commentator on the Brahma- 
Sulras sxid the Upanishads, who is not mentioned by name 
but alluded to in his commentary on the Bnkadaranyaka 
Upanishad (V. 1. 1). Bhaskara and Yadavaprakasa are 
others of the same persuasion criticized by Ramanuja in his 
commentary on the Brahtna-Suiras (II. 1. 15). These 
and others are dealt with in detail in the Introduction. 

The two leading exponents of the Purva-Mhmmsa, 
Prabhakara and Kumarila, took opposite views in this 
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connection. Kumarila, in discussing causation, urges the 
reality of non-existence, thus postulating the co-existence 
of existence and non-exi^-.^ence. Everything, to him, has 
two aspects: its ow / existence as regards its self; and its 
non-existence as regards anything else. Both are real; 
otherwise, it would be impossible to differentiate things. 
Prabhakara denies reality to non-existence. According to 
Kumarila, in the one case, there is actual and in the other, 
mental perception.^® Similarly, rejecting both the Smya- 
vada and the Nydya views as to the difference of the whole 
from its parts, Kumarila takes the middle view that a whol^> 
may be, in one sense, different from its constituent parts. 
The whole being indivisible, the idea of its relation to 
constituent parts in whole or in part is a question whir'K' 4 m 
arise only in respect constituent parts, and would kbe 

meaningless as applied to the whole. This theory has bee >n 
sometimes described as BhMdbheda and sometimes, agaijn, 
as differentiating it from Vivartavd^a 

-—A— 

Sldkavdrtika^ 473-492. 

Sldkavdrtika^ 632-634; also A. B. Keith, The Karma-Mmdmsay 
Chap. Ill, 44-60. 

The idea underlying the term Holism of General Smuts would 
seem to be correctly conveyed by the Sanskrit term Samuehchayavdda, 
the doctrine of the whole, from Samuchchaya —collection, assemblage, 
3'ggi'egation, mass, etc. It is interesting to note in this con¬ 
nection that the word whole was formerly hole, hool, the w being 
erroneously attached to the word. It has been derived from Anglo- 
Saxon, hdl, whole, sound, safe and Gothic hails, healthy, sound, 
whole. The term Samuchchayavdda, which may be literally trans¬ 
lated the doctrine of the whole, is evidently derived from the figure 
of speech of the same name, Samuchchaya, which is defined by the 
Kdvyaprakdda as joining together of two or more things independent 
of each other, but connected in idea with reference to some common 
action. (See Kdvyaprakdda, 10, kdrikas 115-116.) In the Upani- 
shads, holism may be said to be well summed up in the Brihaddraftycika 
text Dm Furzt'amadafy purfiamidam puri^idl purnamudachyate purf.iasya 
purrtamdddya purnamevdvasishyate which may be thus translated : 

That { Brahman) is Whole, and this {Universe) is Whole. The 
Whole Proceeds from the Whole. (The/i) takmg the Whole of the 
Whole, it remains as the Whole {Brahman) alone. It may be 



PREFACE 


xlvii 


and Parinamavada. The Vivartavada postulates the 

doctrine that the visible world is illusory and that 

Brahman alone is the real entity, the unreal or illusory 

appearance being caused by avidya or human error. As 

a serpent [sarpa) is a vivaria of a rope {rajju\ so is 
the world a vivaria of the real entity Brahman, the 

illusion being removed by true knowledge {vidya). The 
Parindmavdda postulates the transformation of the Brahman 
into the names and forms of the phenomenal world. The 
Samuchchyavdda endeavours to combine the Bheda and 
Abheda views on the analogy of the serpent and its 
coils and the sun and its radiance. The doctrine of 

Dvaitadvaita as propounded by Sripatipanditacharya will 
be found to possess this fundamental merit that it tries to • 
combine harmoniously the opposing views of Dvaita and 
Advaita. How this combination is reached will be better 

added that there are as many theories of holism as there are schools 
of philosophy in India, for each school has its own special theory 
of holism. See Brihad. Upa,^ V. 1. 1, which reiterates what is enun¬ 
ciated in I. 4. 10. With this text may be usefully compared Kath, 
Upa,y IV. 10. See also the commentaries of Sankara on Brihad, Upa.^ 

V. 1, 1 and the commentaries of Anandatirtha as well on the same 
text. By “ holism -General Smuts means a tendency to the for¬ 
mation of systematic wholes, each of which is more than the bare 
sum of its component parts. A whole is not a mere aggregate of 
parts but has a certain structure in virtue of which it has greater 
potentialities than a mere aggregate of similar parts could have. 
Smuts suggests that this tendency to whole-making is traceable in 
all types of reality, and is the ground of what has been called creative 
or emergent evolution, which is inconsistent with bare mechanism. 

He also contends that modern science supports “ holism Matter 
conceived as a system of electric charges, organisms consisting of 
multitudinous cells. Mind and Personality are examples of the 
“ holisticstructure of matter propounded by him. The summum 
bonum of holistic philosophy is free and harmonious self-realization. 
The holistic nisus of the universe is regarded as a guarantee that the 
ideals of Well-being, of Truth, Beauty and Goodness are firmly rooted 
in the nature of things, and are likely to be realised eventually. (See 
Holism and Evolution ; for a succinct summary of the theory see 
A. Wolf’s chapter on Recent and Contemporary Philosophy in An Out¬ 
line of Modern Knowledge^ 588-689.) 
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appreciated from a study of the text of the commentary 
itself in the original, though the main points of the argu¬ 
ment will be found set out in the Introduction. Sripati- 
panditacharya’s chief merit consists in thinking a thought 
through to the uttermost end. He presents his theory to 
the final conclusion, with a conviction in its potency that is 
as impressive as it is suggestive. He was the systematiser 
of a very ancient world-concept, a concept that has had 
very wide vogue, both in the East and in the West. A 
brief reference to Western exponents of the Bkedabheda 
theory—or a theory akin to it or containing many of its 
cardinal elements—will be found in the Introduction. The 
reader will, perhaps, realize even from this altogether in¬ 
adequate treatment of a large subject, how the theory has 
had attracted to itself some of the ablest philosophical 
thinkers the world has so far known. Among these, in the 
West alone, are—to name only a few—Spinoza, Fichte, 
Hegel, Schelling, Lotze, T. H. Green, F. H. Bradley, 
Bosanquet, Croce, Royce, James Ward, Sorley, Taylor, 
Lossky, Husserl, Bergson, James, Alexander, L. T. Hob- 
house, Whitehead, etc. The bare mention of these names 
ought to suffice to indicate the importance of the , theory 
which our commentator deals with. 

A word of explanation may, perhaps, be added in 
regard to the mode of presentation adopted in the Introduc¬ 
tion. It is primarily an exposition. But it also attempts 
to be critical. Exposition in a sense involves interpretation, 
and interpretation merges imperceptibly sometimes into 
comparison and at others into criticism from the opposite 
points of view. Early training has induced a personal 
preference to what is called the historical method, that is, 
treating things historically. This is no mere academic 
penchant but a necessity when one has to deal with a writer 
of the type and character of Srlpatipanditacharya. Learned 
and profound, he is ever ready to throw a challenge to his 
adversaries. Not only that ; his frequent references to 
previous writers, his astounding knowledge of the epics and 
Puraiias and his consummate^, skill in getting over what seem 
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moot points render necessary a mode of treatment that 
would help to elucidate rather than cloud the points at issue. 
It has been impossible to fix his date without a variety of 
historical research which has necessitated a certain devia¬ 
tion from the subject-matter of his great work. It will be 
found, however, that the historical part is strictly limited to 
the collation of the requisite data for elucidating the 
position of Sripatipanditacharya among the great commen¬ 
tators on the Veddnta-Sutras. The views of the leading 
commentators, besides Sankara, RarnSnuja and Ananda- 
tlrtha, have also been set down as gleaned from their own 
works entirely in the view that they may prove helpful from 
a comparative standpoint. The theories of Sankara, 
Ramanuja and Anandatirtha which are frequently adverted 
to by Sripatipanditacharya are summarised as propounded 
by Sripatipanditacharya himself and not by themselves. A 
statement of their doctrines according to themselves is 
not attempted here except to a limited extent, for that would 
carry the purpose of this work beyond its legitimate sphere. 
Readers will, it is hoped, bear this fact in mind in judging 
the position assumed in the Introduction. 

What is the attitude of Sripatipanditacharya to his 
predecessors ? This question is discussed at more than one 
point in the Introduction, and it is needless to say more 
than to observe that while he steers clear of both Sankara 
and Anandatirtha, while he is highly critical of Ramanuja 
and while he writes approvingly within limits of Srikantha, 
he is tenacious to a degree of his own position. He adopts 
a middle course, avoiding extreme positions and is accord¬ 
ingly able to outline a philosophy which, in its essence, is 
universal. 

In discussing the viewpoint of SripatipanditachSrya, 
occasion has been taken to go into the relationship of the 
so-called Eastern and Western systems of philosophy. 
The subject is too vast to be dealt with at any length in a 
special work of this nature, but it was felt necessary that 
the tendencies of modern criticism in this regard should be 
made known. How far Neo-Platonic thought influenced 


PREFACE 


1 

the making up of Western philosophy in general and how 
far it helped to mould Christian philosophy in particular 
during the earlier centuries of the Christian era are ques¬ 
tions of vast import to students of Indian philosophy as 
they indicate, at any rate to some small extent, the influ¬ 
ence that Upanishadic thought has exerted on both 
philosophy and religion in the West during the ages they 
were in the making. The space devoted to the discussion 
of these topics, including the sources of the system of 
Spinoza, perhaps the greatest name in Western philoso¬ 
phical thought, will, it is hoped, be not deemed altogether 
wasted, especially as they tread a ground not hitherto 
familiar at least to Indian scholars. Philosophical truths, 
whether propounded in the East or in the West, know no 
bounds and the fact that the East has influenced the West 
more than the West has the East in this connection, does 
not mean that the East has little to learn from the West in 
the domain of philosophy. If modern trends of thought 
indicate anything, they show that the East and the West 
have yet to learn a great deal from each other in this as in 
other fields of study. 

I have been unsuccessful in obtaining a copy of the Vritti 
on the Bhashya referred to in the Introduction (seepage 3). 
I much regret this and can only express the hope that Mr. 
Kundakuri Balasurya Prasadarow Garu will himself make 
it available to the public at no distant date. 

The work is published in two volumes, the first being 
devoted to the Introduction and the second to the Text, 
with the Appendices. 

In translating passages, clearness has been preferred 
to elegance. Philosophical terms have been rendered on 
an uniform basis, all attempts at subtlety being avoided. 
Well-known philosophical terms have, however, been 
retained. The use of Sanskrit terms and phrases which 
have acquired a definite significance, has more than mere 
utility to commend it. While it is difficult to find exact 
English equivalents for them, their frequent use is likely in 
the long run to popularize Indian thought in the West. 
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Footnotes have been given chiefly with a view to elucidate 
the text or the Sruti passage quoted. 

The editing of this work has had to be carried out 
under difficulties, chief among which must be stated to be 
the want, in Bangalore, of an up-tordate and well-equipped 
library for the use of scholars interested in Oriental litera¬ 
ture. It is undoubted that scholars will find much to criticise 
in it. It is, however, earnestly hoped that they will view 
with some indulgence its shortcomings, whatever they may 
be, especially because neither time nor trouble has been 
stinted in its production. The main object aimed at has been 
to give an adequate exposition in understandable English 
of Sripati’s view, so that those who desire may be 
enabled not only to appreciate it at its full value, but also 
to judge, in the fulness of time, the validity of any parti¬ 
cular interpretation to which they may be personally inclined. 
As Dr. Thibaut has suggested, this question—the question 
as to what the Sutras really teach—is a critical, and not a 
philosophical one. And if it is to be solved at all, it can only 
be, as he adds, when the entire body of the Sutras has 
been subiriitted to a detailed investigation “ with the help 
to be derived from the study of all the existing commen¬ 
taries”. The present attempt is to facilitate the realization 
of this much-to-be-desired objective. Apart from those 
who are either commentators on commentators or mere 
glossators, there are at least ten well-known leading com¬ 
mentators, whose commentaries deserve to be made 
available to scholars for solving the problem of the true 
meaning of the Sutras which stand coupled with the illustri¬ 
ous name of Badarayana. It is to be hoped that this attempt 
will be made and that scholars with adequate equipment 
will be forthcoming to undertake it, while a discerning 
public will find the means to support such a very laudable 
venture. 

In conclusion, I must record my thanks to Pandit 
S. Venkata Rao, who has proved himself highly useful 
in getting up the text of the work and in passing it through 
the Press. He has also helped in the checking of references 
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and in a variety of other ways which it would be difficult 
to pass over lightly. 

I feel I must also express my deep sense of gratitude 
to Sir K. P. Puttanna Chetty, Kt., C.I.E., the President of 
the Mysore Lingayet Education Fund Association, for the 
warm and continued personal interest he has evinced 
in connection with the publication of this work. To him is 
justly due the credit of its publication in its present form 
to a wider world. To him accordingly are due the thanks 
of the reader for any enlightenment he may derive from it. 


Bangalore, ) 
30 th June /pssJ 


C. Hayavadana Rao. 
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INTRODUCTION. 


In a paper submitted to the Indian Oriental Congress, 
held at Allahabad in November 1926 , I gaye a short but 
comprehensive account of this little known but from 
several points of view important commentary on the 
Brakmasutras of Badarayana by Sripati Panditacharya, a 
Virasaiva teacher of note. What was stated in it was the 
result of a cursory examination of the work and is, it is 
needless to add, entirely superseded by what is mentioned 
in this Introduction after a closer study of it. 

A brief statement of the circumstances under which a 
critical edition of this work is being issued now, may not, 
in the first instance, prove uninteresting to the reader. 
The existence of a commentary on the Badarayana 
Sutras under the name Srtkara Bhashya, by one Sripati 
Panditacharya has been well known for many years, but 
no attempt has so far been made to critically examine its 
contents or to evaluate its position as a standard com¬ 
mentary. 

MSS. of the Work. 

An incomplete edition of the text of the commentary 
in the Tdugu script’was published in the cyclic year Vijaya, 
corresponding to 1893, at the Sri Lakshml Vilasa Press, 
situated in Tirumalgiri Street, Secunderabad, and owned by 
one Nyalapalli Ramaiya. The MS. of the work was, it 
would appear, first critically examined for publication by 
one Kotilinga Sastri of the family of Vemanaradhya. After 
further re-examination by one MalHkarjuna Sastri, son of 
Nandlsvara Sastri and grandson of Basavesvara Sastri, 
who is spoken of as the moon born in the ocean of the 
family of Sripati Panditaradhya, its publication was 
undertaken. Mallikarjuna, we are told, purged the xMS. of 
all the errors committed by copyists. This edition of 
Mallikarjuna was printed by Bhairavaradhya, who, it 
is added, belonged to the family of Udbhataradjiya. 



2 


INTRODUCTION 



Bhairavaradhya states that he issued the edition for the 
benefit of Virasaivas and for their advancement everywhere 
in this world throughout the whole time the sun and the 
moon last. It is further mentioned that the printing was 
rendered possible by the assistance given by one Talagadadivi 
Hanumantha Rao. Bhairavaradhya, who evidently took 
the leading part in the publication of this edition, has prefixed 
to the text an account of his own family, which he, appropri¬ 
ately enough, calls Bhairavavamsavali. Though there is 
nothing in it to connect him with Sripati, the author of the 
Bkaskya, it is of interest mainly because it indicates that 
he himself belonged to a highly respected and learned 
Virasaiva family, originally of Benares, and that at the time 
of the printing of the Bhashya he was a highly respected 
Guru. This Vamsdvali is in Sanskrit. Descent is traced 
from Visvesvara of Benares; from him was descended 
Udbhataradhya, known also as Visvanatha, who was, it is 
said, initiated by Rishi Bharadvaja. (Evidently he belong¬ 
ed to the Bharadvaja Gbtra.) Some generations after 
Visvanath^, came Mallikarjuna, whose son w^as Chandra¬ 
sekhara, of Shanmukhamsa. The latter married Anna¬ 
purna and had by her two sons. Of these, the elder was 
Bhadra alias Virabhadra, author of Saivdnhika, and the 
younger, Kumara alias Mallikarjuna, who was the author 
of two works, called Kunda and Darpana, besides a Kosa, 
evidently a dictionary of some kind. Mallikarjuna had 
three sons Buchchalinga, Somaradhya and Viranaradhya. 
Of these, the last had two sons, Rajalinga and Bhairavara¬ 
dhya. Bhairava left two sons, Lingaradhya and Nagalin- 
garadhya. Of these, the latter had as his sons LingSradhya 
and Bhairavaradhya. It is the latter who was responsible for 
the publication of the Bhdshya and after whom the Vamsd¬ 
vali is named. Of him we have a long panegyric, of which 
only the gist need be given here. He and his elder brother 
were, we are told, initiated and instructed by one Channa- 
mallesvararadhya. They were subsequently taught by 
Kedaralinga-guru in Siva-la£va, Veda, Purdna, etc. From 
the high praise bestowed on both these teachers, we have 
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to infer that they were learned Virasaiva teachers. Kedara- 
linga-guru was possibly a Sanydsm. Under his tuition, 
Bhairavaradhya became, we are told, a great Virasaiva- 
vadin and overpowered in argument the followers of the 
Buddhist, Advaita, Visishtadvaita and Dvaita systems of 
philosophy. He was on earth, it is added, the very 
Mrigendra {Sdkskdn Mrighidrd bhuvi)} He bore the 
title of Saivendra Chuddmani. He was, we are told, born 
as the son of Nagalinga, to establish the Vedic Saiva 
faith by the publication of Sripati Panditaradhya's Bkashya^ 
which is described as a great work containing the essence 
of the true meaning of every system of Vedanta {Sarva 
Vedanta Satydrtha Sdrabhiitam), as the conqueror of the 
pride of evil opponents, as the destroyer of evil desires, 
as the bestower of the sanctified wealth of Sivagndna, and 
as the means of salvation from worldly bondage. 

This Telugu script edition is incomplete inasmuch as it 
omits the following parts from the original MS. work ;— 

Adhyaya I, Pada I, Sutras :—3, 4 and 5. 

Adhyaya II, Pada III, Sutra:—46. 

Adhy&ya II, Pada IV, Sutras :—1 to 14. 

The Government Oriental MSS. Library at Mysore 
has a small portion of this printed edition of the Bkdshya, 
Kandukur Balasurya Prasadarow of Devidi House, Vizaga- 
patam, possesses two palmyra-leaf copies of this work and 
one copy on ordinary paper with the Sutra-vritti. These 
are all in the Telugu script and preserved in the Saiva 
Grantha Karyalaya at Devidi, in the Ganiam District. 
Raja Balasurya Prasadarow has also a copy of the 
Secunderabad Edition in the Telugu script, of which copies 
are now difficult to secure. 


* The reference here is to the “ Illustrious Mrigendra ”, an 
eminent authority on the Saiva Darsana quoted by Madhava in his 
Sarvadarsana Sangraha. See Cowell and Gough, 116 and 120. 
Cowell has suggested the identification of Mrigendra with Meyganda 
Jbid. 116 f.n. 3, but this seems groundless. (As to the dates of 
Madhava, .surnamed Vidyaranya, and others bearing that name, see 
Mysore Gazetteer, 1930 Edition, II, iii, 1433-1446.) . 
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The late Mr. Basavriradhya, B.A., B.L., of Bangalore, 
had in his possession a hand-written paper copy. This 
has been carefully compared and checked with the text of 
this Edition. The present edition is wholly in the Deva- 
nSgari script. It is being undertaken under the auspices 
of the Mysore Lingayat Education Fund Association, 
Bangalore, a well-known and enlightened body which has 
been doing much for the social and spiritual betterment of 
the large and progressive community of Virasaivas in 
Southern and Western India. The first MS. copy was 
prepared under the direct personal supervision of Raja- 
sabhabhushana Dewan Bahadur Sir K. P. Puttanna Chetty, 
Kt., C.I.E., Retired First Councillor, Mysore State, who 
is the President of the Association and whose unabated 
interest in the work requires special mention on the present 
occasion. The idea of securing the MS., getting it criti¬ 
cally examined and making it available for publication in 
proper form, has been entirely his. The Association has, 
under his inspiration, generously undertaken to meet the 
cost of the publication of the work. The Committee of 
the Association, which includes leading members of the 
VIrasaiva community, deserves special thanks for the un¬ 
stinted manner in which it has helped in the undertaking 
from the start. It is needless to state that an edition of 
this w'ork in the Devanagari script, which is now being 
supplied, has been long a great desideratum. 

Name of the Work. | 

In the Preface to the Secunderabad edition, this 
work is described under three different names:— 
(i) Vaiyasika-Brakma-Sutra-mukhyartha-prakilsakam, ( 2 ) 
Sarvopanishai-sahaja-samanvaya-dvaitadvaita- siddhdnta - 
pradipakam, z.'oA ( 2 ) Srlkara-Mahdbhdshyam. The first 
of these titles means no more than that it is the en¬ 
lightener of the gist of the Brahma-Sutras of Vyasa; the 
second suggests that this Bhdshya conveys the real meaning 
of all the Upanishads taken together and interpreted in the 
light of the dvaitddvaita system of the propounder; and the 
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third is a mere repetition of the name given by the author 
himself in Adhyaya I of his work which is referred to below. 

The author speaks of his work in a variety of ways:— 
{a) Dvaitadvaitabhidhana Viseshadvaita Siddhanta Stha- 
paka Brahma Mimamsa Sutrartha. Virasaiva Siddhanta 
Prakasika :—(Adhyaya I, Pada I, Colophon). 

(d) Bhedabhedatinaka Viseshadvaita Virasaiva Sid* 
dhanta Vyavasthapaka Brahma Mimamsa Sfitrartha Pra¬ 
kasika:—(Adhyaya II, Pada I, Colophon). 

The difference between the two descriptions “ Bheda- 
bheda ” and “ Dvaitadvaita ” Viseshadvaita contained in 
the two colophons mentioned, deserves to be noted. 

An alternative name for the work as given by the 
author in the i 6 colophons of the work is Srlkara Bhashya. 
In Adhyaya I, Pada I, Sutra I, line 26 , the name of the 
work is also described as “Sutra Vriththim Samalokya 
Kritham Bhashyam Sivamkaram”. In other words, the 
term Sivamkara seems to be set down as the equivalent 
oi Srlkara. It is possible that the author is trying to 
impress upon the reader the point that Sripati Pandita- 
charya named the commentary that he wrote, not after his 
own name, but after Srikara or Sivakara, i.e., the Lord 
Siva himself. Hence the alternative name, mentioned in 
every colophon, of Srlkara Bhashya, which, in Adhyaya 
I, Pada I as above stated, is turned into Bhashyam Sivam¬ 
karam. It is thus evident that the commentary which is 
known as Srlkara Bhashya is named virtually after Siva 
himself, Siva having inspired him, as the author else¬ 
where states, to undertake the work. Hence, some writers 
refer to this comrpentary not as Sripati's Bhashya but as 
Srlkara Bhashya. That the suggestion that this Bhashya 
is named after Siva is not without some foundation is seen 
from the name Gbvinda Bhashya given to Baladeva’s com¬ 
mentary. This commentary was written by Baladeva and 
it is called the Gbvinda Bhashya, because it was written—so 
it is said—at the command of Lord Govinda. Baladeva’s 
commentary is based on that of Anandatirtha, whom he 
mentions. He belonged to the Kanyakubja country and 
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followed dualism as taught by Chaitanya. His great-grand¬ 
father Murari was the guru of Prataparudra Gopaladasa, 
King of the Utkala country. (Madras T. C. of Sanskrit 
MSS., IV. i. A. R. Nos. 2989 and 2990, pages 4343-4347.) 
His Bhashya has been translated by Rao Bahadur Srisa- 
chandra Vidyarnava (Panini Office, Allahabad). 

There is, however, one further point requiring consi¬ 
deration. It might be suggested, with some plausibility, 
that Srikara is an alternative name of Srlpati and that the 
Bhashya is, therefore, called by both names. The colo¬ 
phons lend some support to this view. A closer study of 
the colophons, however, shows that Sripati named the 
Bhashya as Srikara Bhashya, with the definite view that it 
should be so perpetuated. The name Srikara itself is rather 
an unusual one, though it occurs as part of a personal name 
mentioned in a lithic inscription at Kolurpalli Strotriyam, 
Rapur Taluk, Nellore District, which records the fact that 
one Narapa Sahni Bhimanayakundu, a feudatory of Erra 
Siddhi Choda, had for his preceptor Srikara Kantha 
Kesayyangaru, who is called a great ybgin. {Nellore In¬ 
scriptions III, 1252-56, Rapur 37.) The inscription is not 
dated but since it mentions that the Chief Narapa Sahni 
Bhimanayakundu was a contemporary of Erra Siddhi 
Choda, it may be set downdo the close of the 12th century 
A.D. (See V. Venkayya, Aricieitt History of Nellore 
District \n the LA., XXXVII and XXXV111, 99 and 7, 
where it is pointed out that Manmasiddhi and Tammu- 
siddhi, sons of Errasiddhi, were feudatories of Kulottunga- 
Chola III, who ruled between 1178-1218 A.D.) It would 
seem to follow from this fact that Errasiddhi should be set 
down to about the close of the 12th century. The identi¬ 
fication accordingly of Srikara, the author of the Bhashya 
named after him, with this Srikarakantha—taking it for 
granted that he was called both Sripati and Srikara—seems 
impossible, for Madhvacharya, whom the Srikara Bhashya 
mentions, came long after the close of the 12th century 
A.D. Moreover, in the record quoted above, the name 
appears in the alternative forms of Karakanthadeva and 
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Srlkamkantha Kesayyagaru, thus suggesting that Sri here is 
the usual prefix of honour added to the name of Karakantha 
Kesayyagdru. (See the original text of Rapur 37 at 
pp, 1254-1256, in the last of which the name appears also 
as Karakantha Kesavayyagdru.) 

The Author of the Work. 

The author calls himself Srlpati Pandildchdrya ; also 
Srlpati Paudita Bhagavadpdddchdrya. He gives also 
his titles when he describes himself Srlmdn Nirabhdra 
Vlrasaiva Yathi Vraja Parivridka Srlpati Pandita 
Bhagavadpdddchdrya, It will be noted that he calls 
himself Nirabhdra Vlrasaiva Yathi Vraja Parivridha. 
The term Nirabhdra means being free from the cares of a 
worldly life and is always applied to a Sanydsin; similarly 
Yathi Vraja Parivridha means encircled by a multitude 
of those who have renounced the world and controlled 
their passions, 2 .^., ascetics. It would, therefore, be 
right to assume that Srlpati Panditacharya, later in 
his life, assumed the status of a Sanydsin and had a 
number of ascetics either as his students or as his followers. 
The term Vlrasaiva, as is well known, distinguishes those 
who follow the tenets of that religion from the Samanya, 
Misra and Suddha Saivas. The Samanya and Misra 
Saivas worship Vishnu as well as Siva. The Suddha 
Saivas and Virasaivas are devoted exclusively to Siva. 
The Virasaivas differ from Suddha Saivas by the portable 
linga (literally meaning a symbol) that they wear on their 
body, preferably on the head, or suspended from the neck. 
The Virasaivas accept the twenty-eight Saiva Agamas, 
especially the later ones, as also the Siva-Glta, to which 
they assign an important place in their religious works. 
Among the leading doctrines of the Virasaivas are the 
Ashtdvarria and Shatsthala, Srlpati not only describes 
himself as a Vlrasaiva but also refers specially to the 
doctrine of Shatsthala repeatedly in his work. Sripati 
Panditacharya—or Panditaradhya as he is described in 
certain works to be referred to below—was thus professedly 
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a Virasaiva and his Bhashya must be taken as an authorita¬ 
tive commentary on the Badarayana Sutras from the 
Virasaiva standpoint. 

That Sripati Panditacharya was a Virasaiva is also 
otherwise clear from the opening verses of his Bhashya. 
He there refers to Revanasiddha Guru and speaks of him 
as Revana Kalpavriksham and Revana Desikeudra. 
He also praises Manila Prabhu, in other words Marula- 
Siddha. Next he mentions Ekorama Siddha, whom he 
terms as Saiva Samsthdpaiiadhyam. He also describes 
the last as profoundly learned in Tarka, Vyakarana and 
both the Mimamsas and as shining in the hermit’s robes. 
He speaks of him as Ekdrarna Yathxndra Sekhara 
Sivacharya and calls upon him to bless him in the work 
that he is undertaking. The author calls his work the 
gist or essence of the meaning of the Vaiyasika Brahma- 
sutra. Seeing that he praises Ekorama so highly in 
his prefatory verses, it might be inferred he was connected 
with Ekorama’s Mutt, which is the well-known Kedara 
Mult, on the Himalayas. This is one of the five famous 
Mutts of the Virasaiva faith— Adi Pancka Mathas. There 
is a tradition that Sripati wrote on the Prasthana Tray a 
—Agama, Nyaya and Vedanta—besides commentaries on 
the ten principal Upanis/iads, the Gita and other works as 
well. Some of these are said to be still available in MS. 
form, at Haiderabad, Urlam, and other places but my 
enquiries have not proved successful in locating copies of 
them there. The Madras and Mysore Government 
Oriental MSS. Libraries have no copies of any of Sripati’s 
works—not even the Bhashya, barring of course a part 
of the printed Edition of the Bhashya, in the Mysore 
Oriental MSS. Library, referred to above. In view 
of the fact that Sripati describes himself a Siddhanta 
Sthdpanacharya and a Bhagavadpdddchdrya, it is possible 
he wrote the works attributed to him as above. It is 
undoubted that he was an eminent Vedic and Upanishadic 
scholar, besides being well versed in kdvya, ndtaka, 
dgama and other literature. 
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In the Preface to the Secunderabad Telugu script 
edition, spoken of above, there is a long panegyric of 
Sripati. He is there referred to as proficient in all the 
Vedas, Agamas and the LIb hay a-Vedanta {i.e., Dvaitadvaifa); 
as a constant meditator on Siva, with all his Ashtangayogas; 
as a strict observer of the prescribed mode of conduct; 
as one who was absolutely free from all doubts in Vedic 
procedure and firm in his absolute belief in Siva-tatva and 
capable of teaching and convincing his disciples of the 
Ishta Linga, Bhava Linga and Prana Linga aspects of 
Siva-tatva ; as one who had suspended at the end of a 
Sami branch the fire collected and tied in a piece of cloth ; 
as a Sarvaparipurna, quite contented ; as one who was 
capable of viewing Paramakasa Parabrahma ; as one who 
could fully comprehend Siva-tatva throughout without a 
break; as one who was born in the Narayanamsa 
{Nardyandmsya sambhntd) ; as one who was the destroy^ar 
of the pride of every evil opponent who had built up' a 
mountain of argument based upon a stray text of the 
SrtUis ; who was the Gxiru of the three worlds {Trijayyad- 
gunt), i.e., the Advaita, Visishtadvaita and Dvaita worlds, 
etc. In this description, we have five points of interest to 
note; (1) that Sripati was a great Virasaiva teacher'; (2) 
that he was a great scholar in the Veda and the Vedanta ■; 
(3) that he was a keen-witted controversialist; (4) that he 
had performed what might be called a miracle in tying up 
burning coals in a piece of cloth and suspended the same 
by means of a Sami branch ; and (5) that he was born in 
the Narayanamsa. As regards the fourth of these points, 
there is independent testimony in certain literary works 
to which reference will be made below. 

Apart from this panegyric, I have been able to trace 
some specific references in Telugu and Sanskrit literary 
works to Sripati-Panditacharya—who is styled in them as 
Sripati Pandita, Panditdrddhya Desika, Sripati Panditd- 
rddhya or simply Panditdradhya. As meritioned below, 
Sripati himself uses Arddhya for Achdrya and Destka for 
Achdrya in his references to Srikanta Sivacharya. As a 
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matter of fact, Ackdrya and Arddhya have long been treated 
as convertible terms of title. Literally Arddhya means fit to 
be worshipped or propitiated, a sense in which it is used by 
Kalidasa in his Raghuvamsa (XVI. 12). It is the equivalent 
of Arddhaniyad" Achdrya literally means a teacher or 
preceptor, particularly a religious teacher or spiritual guide* 
as also one who propounds a particular doctrine. In the 
case of Sripati, this title is particularly apposite as he 
was both a religious teacher and the propounder of a new 
philosophical doctrine, the BhMdbheda. The term Desika 
means a spiritual teacher or guide and is generally used in 
the sense of guru. With these observations, we may refer to 
certain Telugu works in which Sripati Pandita is mentioned. 
The first of these is the Manuvamsapurdnanm, a work in 
f^ve Asvdsas, which professes to be a Telugu rendering of 
tijie Sanskrit work Khandakapdldkhydna (Madras Oriental 
IN^SS, Library, Telugu D.C.I. No. 160). It is said to have 
been originally narrated by Mahesvara to Umadevi, and 
describes the origin and greatness of the Telikas. It 
is stated that some of the Kshatriya descendants of Manu 
wer’e cursed by a sage named Visvamitra and they were 
borni as TSlikas. It is said that they were devotees of 
Sri Mallikarjuna, the presiding deity at Srisaila, that they 
revelled {i.e., lived) on the banks of the great and meander¬ 
ing Krishna at Vijayavatika (modern Bezwada); that they 
Were possessors of bodies which had been purified by the 
benign, gracious and kindly glances of Panditaradhya 
Oesika, who had been specially blessed with countless good 
qualities by Nitalaksha {i.e., Lord Siva); that they had settled 


The term Arddhya was evidently at one time used as the 
equivalent of Achdrya, Thus Chinnabhatta in the colophon to his 
Tatvabhdshdprakdsika describes himself as the son Vishnudeva- 
radhya. This Chinnabhatta speaks of himself as the younger 
brother C)f Sarvajna and a dependant of Harihara II. Rai Bahadur 
V. Venkayya identifies this Sarvajna with Sarvajna, the guru of 
Sayana (s^e Aufrecht, Cat. Cat,^ Sdyaua \ K.I.., Ill, 118). If this be 
so, the title arddhya was in the 14th century as much in use among 
Virasaiva Rrahmans as among other sects of Brahmans. 
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at Kanakapuri, Ayodhya, Gajapura, Vijapura and Vijaya- 
vatika; and that their fame had spread all over the worlds. 
The author of the work, Pochiraju Viranamatya, son of 
Virabhadra Mantri and Murtamamba, of Sandilyagotra, 
declares himself a protege of these Telikas of Bezwada 
and dedicates his work to God Mallesvara of that 
place. In the introductory verse, he praises God Malli- 
karjuna of Srisaila and then proceeds to narrate the 
circumstances under which he undertook the task of 
composing this mahdprabandha. It is in setting out these 
details that he tells us that the Telikas of Bezwada 
were disciples of Panditaradhya Desika and that they 
had won that great teacher’s special grace. Not only that^ 
poet Pochiraju Viranamatya sets down his own genealogy 
at some length and narrates the grants made to the leaders 
of the Telika (oil-pressing) caste by former kings of the 
country. Thus, he states that the grants made to Peda-Vegi 
Erra Pbthanna Setti, Nidadavole Poli Setti, Vaddadi 
Sami Setti, Tatikelapudi Bommi Setti, Bezwada Varna 
Rami Setti and others of the Telika caste are to be found 
recorded in detail on the stone pillars to the east of the 
Mallikarjuna temple at Bezwada, the moon, the stars, the 
heavens and the earth being witnesses to the grants. 
Pratapachola, it is said, granted to several other Settis 
the towns of Bezwada, Peda-Vegi, Jananathapura, Dhanan- 
jayapuram, Tatikelapudi, Padmavati, Bhogavati, Chintala- 
pudi, Gathavaram and Saketa, towns in Panchala and 
other kingdoms, including Atreyapuram in Madura and 
Manikarnika—in all fourteen towns to be enjoyed by them 
solely by themselves. He then adds the following:— 

“ Thus with these towns and with wealth of every 
kind, they the Telikas of Bezwada and other towns) 
lived happily by the good graces of the guru and Mahes- 
vara, protecting the poor, the whole being praised and 
blessed by Brahmans as respected merchants, as descendants 
of Manu, as fortunate and lucky, (people). They lived thus 
in the reign of that ornament to the Chalukya dynasty, King 
Vishnuvardhana Maharaja Devabhallana Vira-Perumal 
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Pratapachola, rendering bright (the greatness) of the guru, 
God (Mahesvara) and the throne. While they were thus 
prospering, in Saka 1109, some of the Telikas of certain 
towns lacking in good sense, said to their brethren at 
Bezwada: “ As Bezwada, the Krishna river and God 
Mallikarjuna are (specially lovable) to you, to us are 
Nellore, the Pennar and God Mulasthanesvara. So you 
and we cannot commingle.” So saying, they departed 
southwards to Nellore. Then Rami Setti, with the aid of 
such of the more well-to-do merchants (of Bezwada) as 
agreed with him, built a temple of many pillars to the 
Mallikarjuna temple and arranged for the conduct of the 
daily worship in it.” 

The following three points emerge from the above 
narration of poet Viranamatya : (1) that Sripati Pandita was 
not only the guruoi the Telikas of Bezwada and other towns 
but also that of the then reigning king whose name he 
gives, as Chalukya Vishnuvardhana Maharaja Devabhallana 
Vira-Perumal Pratapa-Chola; (2) that both Sripati Pandita 
and the king lived in Saka 1109 (= A.D. 1127); and 
(3) that the Telikas of Bezwada and round about separated 
into two sections in that year, one portion of the caste 
going southwards to Nellore and settling itself there and 
the other continuing to live in Bezwada and the adjoining 
towns. Among the latter were Rami Setti—evidently the 
poet’s chief patron—and others, who built the temple of 
Mallikarjuna and arranged for daily worship in it. 

Inscriptions now found at Bezwada throw some light 
on the above statements made by Viranamatya. A muti¬ 
lated lithic record, discovered in the courtyard of the 
Mallesvara temple at that place, which mentions the Pallava 
king Mahamandalesvara Pallaketa as a subordinate of the 
Chalukya king of Vengidesa, registers among other things 
that Panditaradhya came to Bezwada and there proclaimed 
the superiority of Sivabhaktas to Brahmans by holding 
live coal in a piece of China-muslin with the tender twig 
of a Sami tree {M.E.R., 1910, No. 536 of 1909 ; see also 
paras 8-9 of Part II of the Report). The reference is 
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undoubtedly to Sripati Pandita’s exploit already referred 
to above. The date of this inscription is unfortunately lost, 
but the late Rao Bahadur H. Krishna Sastri, Government 
Epigraphist for India, has suggested that it might be 
referred to the period of the Kakatiya King Ganapati 
(1199-1260 A.D.) and his daughter Rudramba (1295- 
1323 A.D.). That this date is a little too early for 
Sripati will be made clear below. The inscription gives 
some interesting anecdotes relative to the Mallesvara 
temple at Bezwada and it is necessary to set them down here. 
It is recorded that prior to the Kali Age, the sage Agastya 
had named the god at Bezwada as Jayasena. Arjuna, the 
Mahdbhdrata hero, whose capacity for wrestling {Malla- 
yuddha) is famous, next called him, it is said, Mallesvara. 
“The thus famous Siva,” says the record, “ graces with his 
presence the blessed town Vijayavata, the ornament of 
which is the river Krishna. ” In the Kali Age, again, as 
early as the Saka year 117 (295 A.D.), there was a king 
famous on earth by name Madhavavarman. The son of this 
king having killed a child of the woman “ who eked out 
her livelihood by selling shoots of the tamarind tree 
{tintrini-jlvaniy\ the king sentenced him to be hanged in 
order to meet the ends of justice. On seeing this, God 
Mallesvara was pleased and rained (on him) a shower of 
gold which brought back to life the deceased prince and the 
dead body of the child of the beggar woman. Thus the God 
Mallesvara established in this world the fame of the great 
king (Madhavavarman). Later on, the record continues, 
came a pious devotee of Siva by name Panditaradhya who 
proclaimed to the world that the devotees of Siva were 
superior to the divine sages (perhaps, Brahmanas) and 
illustrated the truth of it by bundling up live-coal in a 
piece of China-muslin, with the tender twig of a Sami 
tree—of course without burning the cloth ! God Malles¬ 
vara was pleased and manifested himself in the presence of 
his devotee. Such is Mahadeva Mallesvara “ the endless 
one, the lover of his devotees worshipping whom the lords 
of the earth prospered of old.” (See M.E.R, for 1910, 
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para 8.) Such is the story told in the iithic record. But 
as Mr. Krishna Sastri has pointed out, an archaic Telugu 
record found at the same place and assigned by him to the 
9th century A.D. (M.E.R., 1910, Part I, page 3) registers 
the building of a temple at Bezwada for the God Kumara- 
swami (or Kartikeya) by a certain Nripadhamundut while 
King Rajasalki Rajasraya Satyatrinetra Yuddhamalla, the 
beloved (son ?) of Nripankusa, was ruling. Another part of 
the same inscription states that the king built for the merit 
of his grandfather Mallaparaju, a mansion for (the god) and 
placed a pinnacle {Kalasd) over it. The third part of the 
same inscription adds that on the occasion of the king’s 
coronation (?) a certain Mallundu, son of Trinayana, came 
to Bezwada from Chebrolu in order to attend a public 
festival {jatra) when, finding there the manifest presence 
of God Kartikeya, he raised this temple for him. From 
these statements, Mr. Krishna Sastri traces the historical 
origin of the modern town of Mallesvara to the founder 
Yuddha-Mallundu alias Nripadhamundu. If this be .so, 
then the question arises how a temple dedicated to Kumara 
(Skanda), who is generally wprshipped in the form of an 
image, came to be the shrine of a lingal Mr. Krishna 
Sastri suggests an answer to this query when he. states 
that “perhaps the subsequent history of the temple, as 
given in the mutilated record under discussion, which 
reveals how in a later age a Saiva Aradhya established 
the superiority of the Saivas over the (Brahmana) sages, 
may give a clue as to the period when the Kartikeya 
temple at Bezwada was converted into the modern temple 
of Siva, Mallesvara” {^M.E.R. for 1910, para 9). It 
would seem to follow from this suggestion that the con¬ 
version of the temple should have taken place as the result 
of Sripati Panditaradhya’s influence at the place. That 
Sripati was against idol worship {Saligrama Sila-pufa) 
will be clear from what is stated below. 

There are at least two literary references to Sripati’s 
exploit. One of these occurs in Sankararadhya’s Basavesa- 
vijaya^ where it is thus referred to:— 
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sRR^i q^: ii 

Prasddaha pdvana iti pratigndydgnimamsuke I 
Badhvd babandha yassamydm jlydchchripati panditaha II 

Let Sripati live long, who avowing seriously that 
His grace is holy and purifying, tied up fire in the folds 
of his cloth, and suspended it in the Sami tree. 

Gubbiya Mallanna, the Kannada poet, in his Bhdva- 
chintdratna, praising the Vlrasaiva Pandiiatraya —Siva- 
lenka Manchanna, Sripati Panditaradhya and Mallikarjuna 
—refers to Sripati’s exploit thus :— 

zodd® doJ5qj-3r^r!<^ dzSdo ?).l 
ssto^d dT^dood3?;:^d djrlrrsrls^ Ddj^^ddozon 

ddsTB^Sid^d j 3^^do o do-1 

'ddeSo'd I 

Nododog^wordo doaddjoiosjeiddd,)^ zpiddjs^riri'b'd? || 
Hariyanabhavange vandanegeyisi sikhiyatiam-1 
Baradalii katii murdkdkskigala padedu ni-1 
Shthura vakra manda ilvrada dnrganagala Vaishnava 
Vipra Jainaremba II 

V%ra vdta pittha dussleshmamam kidisi San -1 
Karalenka Manchanna Sripatisvaradeva i 
Nurumallikdrjunajn pandiiatraya vddaremma bhava- 
rogagalige II 

“Having bowed to Siva, the destroyer of sorrows, 
Sankaralenka Manchanna, Sripatisvaradeva and Malli¬ 
karjuna, tied up (the god of) fire in a cloth and obtained 
pre-eminence and stupefied the crowds of wicked, hard¬ 
hearted, crooked, sluggish (in movement) and quick¬ 
witted (in argument) Vaishnavas and Jainas and became 
the Pandiiatraya —they proved spiritual physicians to 
those suffering from the diseases arising from the (wrong 
modes of) searching Brahma just as temporal physicians 
are to those who are suffering from the diseases arisipg 
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from (the preponderance of) excessive vata, pittha, and 
dtissleshma.^ 

In the above verse, though praise is bestowed on all 
the three great Virasaiva Pandits—Sivalenka Manchanna, 
Sripati Panditaradhya and Mallikarjuna Panditaradhya— 
the exploit of tying up the fire in a cloth belongs to 
Sripati alone. The story goes that Sripati took a vow 
that Siva’s blessing was all supreme and collected Agni 
(the god of fire) in a piece of cloth and tied him up to 
^Vahni tree, with the result that for seven continuous 
days Agni—having been thus tied up—was unavailable. 
Brahmans living in the vicinity feeling that their daily 
ceremonial, which involves the worship of Agni, whether 
for sacrifices to be offered to the gods or to ancestors, 
would be rendered wholly impossible by this act of 
Sripati, waited on him and handing him a certificate of 
victory, obtained back Agni from him. (See R. Nara- 
simhachar, Karnataka Kavicharite, Ed. 1924, 212-13.) 

This miracle of Sripati evidently produced a great 
impression and his fame spread far and wide, so that long 
after he ceased to exist, it appears to have given him a pre¬ 
eminence wherever Virasaivas lived. That is how we 
are to understand the references to it in the works of 
Sankararadhya and Gubbiya Mallanarya. When was the 
miracle wrought ? The inscriptional record in which it 
is referred to has been assigned, as we have seen above, to 
the reign of Rudramba, the Kakatiya Empress, who ruled 
from 1295 to 1323 A.D. This may be temporarily accepted, 
provided it is understood that the event is set down to the 
end of Rudraraba’s reign rather than to its beginning. 
This is the more necessary, as Sripati appears as a critic 
of Madhvacharya’s views in his Commentary and sufficient 
time should be allowed for such a dissemination of his 
views as to require pointed refutation at his hands. On 


® In this Kannada verse there is a pun on the words Bhava 
and Pandita. The whole verse is an example of what is known as 
the double entendre. 





INTRODUCTION 17 

this ground alone, I would suggest that Sripati was a 
younger contemporary of Queen Rudramba and lived long 
after the close of her reign. This view is strengthened by 
the Kondavidu lithic record of 1405 A.D. which mentions 
Sripati’s grandson (see below). 

VVe may here dispose of another suggestion that 
Sripati should be assigned to the 12th century A.D. 
Mr. R. Narasimhachar in his Karnataka Kavtcharite 
states that as Virasaiva poets mention always together, 
at the commencement of their poems, the, three Pandits, 
Sivalenka Manchanna, Sripati Pandita and Maliikarjuna 
Pandita, and praise them quoting Basava Parana (Sandhis 
9 and 58), they should have been contemporaries of 
each other and of Basava. This suggestion cannot be main¬ 
tained in view of the fact that as Basava lived about 
1160 A.D. in the reign of King Bijjala (1156-1167), 
Sripati would have to be assigned to about 1167 A.D. 
to make him his contemporary. As a matter of fact 
we find him refuting the doctrines of Madhvacharya, 
mentioning him both by name and by implication. As 
MadhvScharya lived on and after 1238 A.D., Sripati 
should be referred to a date posterior to him. As pointed 
out above, Gubbiya Mallanna, the Virasaiva poet, who 
flourished about 1513 A.D., mentions Sripati (he calls 
him Sripaflsvaradeva) in his Bhavachinta-ratna. As 
Gubbiya Mallanna specifically states that he wrote the 
Bhdvachinta-ratnd in Saka 1435 (A.D. 1513), there can 
be no doubt about that date. This fact leads us to the 
conclusion that the upper limit for Sripati’s time should 
be set down at about 1400 A.D. allowing about a hundred 
years for his attaining the status of an ancient worthy to be 
associated with the earliest resuscitators of Virasaivism 
and quoted with respect by Mallanna. It follows from 
this that Sripati’s date should be between 1238 A.D. and 
1400 A.D. We nmy not be far wrong if we tentatively 
assigned him to about 1400 A.D. This would allow just 
a century and a half for the development of Madhva’s 
system which Sripati criticises in some detail. 
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Reverting to Viranamatya’s reference to Sripati, we 
have to enquire who was the king of Peda-Vegi whose 
guru was Sripati. Viranamatya gives his name as “ that 
ornament to the Chalukya dynasty King Vishnuvardhana 
Maharaja Devabhallana Vira Perunial Pratapa-Chola,” who 
is coupled with the Saka date 1109 (A.D. 1187). This 
prince may be identified with Bhallanarendra (or Balladhi- 
natha) who is mentioned in a couple of inscriptions at 
Peddakallepalli in the Krishna District. Both of these 
records are to be found on the Nandi pillar at the Nages- 
vara temple at that place, one dated in Saka 1076 (A.D* 
1154), recording gifts of gold [Kuldttunga-mdda) for lamps 
by Somaladevi, queen of Bhallanarendra (Balladhinatha), 
the son of Chalukya Bhima and Abbaladevi and grandson 
of Balia of the lunar race {M.E.R., Nos. 131 and 132 of 
1897; as to Chalukya-Bhima I, see C. P. Grant No. 14 
of 1908-09, M.E.R., 1909, pp. 108-09 and E.I., V. 
127-137). As the difference between the date given by 
Viranamatya and that mentioned by the two inscriptional 
records is only 33 years, it may be conceded that the king’s 
name is correctly given, though it has to be remarked 
that Sripati could not have lived so early as 1187 or 
1154 A.D., which is nearly a century earlier than the date 
of Madhvacharya, whose views he criticises. The only 
possible inference is that Viranamatya has mixed up the 
dates of Sripati and Bhallanarendra and ante-dated the 
former, by nearly two centuries. It is possible that he 
did so in order to make Sripati’s connection, as their 
guru, with the Telikas, which was a fact, look more ancient. 
While Sripati might not have been the guru of Bhalla¬ 
narendra, it is possible he was actually the guru of certain 
princes of his own time, as we know from other sources that 
Saiva teachers were actually during many centuries gurus 
of kings all over Southern India. 

Pochiraju Viranamatya also calls himself as Kola- 
katuri Virana, he being named after Kolakaturi Vira- 
bhadra, his family God. He was the author of many 
Other Telugu works including Krishnarjuna Samvada, 



written in his 14th year, Vtbhutimdhatmyam (in dvipada 
metre) in his 22nd year, Mdrkandeyacharitram in his 
26th year and Srlmukiddevukatka in his 36th year. He 
states he composed the Manuvamsapurdnamu in his 30th 
year. He also rendered Sankaracharya’s Anandalahari and 
Soimdaryalahari and Bhartruhari’s Subhdshita into Telugu 
Satakas. One other work of his of interest to us is 
Bhalldnacharitramu, in which there is a further reference 
to Sripati Panditacharya (Madras Oriental MSS. Library, 
D.C. II, No. 600). The genealogical verses and colophons of 
Manuvamsapurdna and Bhalldnacharitramu agree through¬ 
out, while in the introductory verses of the latter Virana- 
matya acknowledges his authorship of Manuvamsaptirdna, 
which he styles Manuvamsamukhya-nripa'purdna. There 
is, therefore, no doubt that he is the author of both these 
works, besides many others, for in the Manuvamsapurdna 
he states that he had spent many days most piously in 
composing stories relating to Siva. 

saS'jiT’ tf-rf’ST'S i 

c55bo^ arfiS»e>a II 

Sivakathd rachanddi visesha bhakti \ 

Yukti dhiamulu gadupuchununnavdda II 

He was evidently an ardent Saiva—probably a 
Virasaiva—of the Krishna district. There are vivid 
descriptions of Masulipatam (or Bandar) and Bezwada in 
his work. Though he belonged to Kolakaturu, he 
probably had made Bezwada his headquarters. Here he 
found a patron in a painter (of the Chitrakdra caste) 
named Damn Moggana, the second of four sons of Peddaya 
and Venkamamba. His guru was, we are told, Sambhu- 
linga, son of Mahadeva-Desika, who was born of the 
family of Sripati Panditaradhya of the prosperous town of 
Vijayavatika Bezwada). This part of the text may be 
quoted :— 
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Sri lalita Jayavatikdnagara samsthdna"" Srxpatu 
panditdradhya vamsa samudbhava mahddevdkhya Desikdtnia 
satnbhavci Sdinbhu linnet- ndinci guru kwraiancifiunduriu. 

VIrana states that it was at Moggana’s instance that he 
undertook to compose the Bhalldnacharitrci (also called 
Bhalldnanriptc-Katka). He was entrusted with this 
work, because Moggana knew that poet Virana was a learned 
poet in both Sanskrit and Telugu and that he had made 
an intelligent study of the works in those languages. 
These are statements put into the mouth of Moggana 
about himself and may be taken as evidence of his intimate 
knowledge of Sanskrit and Telugu literature. Bhallana- 
charitra was, however, not dedicated to Moggana, who, 
though only a painter by profession, had humility enough 
to suggest to Virana that he should compose his work 
in the name of Mahesvara. From the manner in which 
Damu Moggana is mentioned—holding court surrounded 
by his castemen, etc.,—it would seem he was a flourishing 
merchant who had evinced some interest both in religion 
and literary effort. His patronage of Virana helps us to 
realize the fact that Sripati Panditaradhya had left an 
abiding influence in his native district of Krishna and 
round about and that he had a large number of followers 
even among the humbler classes, who looked to his 
descendants for their spiritual welfare. Evidently 
Sripati's name was still—in Virana s time a name to 
conjure with; otherwise Virana would not have taken 
the trouble to mention Sambhulinga’s descent from 
him. Sripati’s name evidently added, in Virana’s 
opinion, to the weight of his patron’s position and status 
in society. 

The selection of Bhalldnackaritra for the display of 
his poetical talents would seem to indicate that both 
Virana and his patron were ardent Saivas—and Virasaivas 
too. This inference is partially at least confirmed by the 
mention of the name of Sripati Pandita as the ancestor of 
Sambhulinga, the guru of Virana’s patron. The Bhalldna- 
(haritra narrates the story of Bhallana, a devotee of 
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Siva, who is said to have pleased Him by sacrificing 
his dearest things for His sake. That it is a highly 
popular Sivakatha is evidenced by the fact that besides 
Virana’s poetical version of it in Telugu, there are 
two others of it, one by Mallavarapii Vatesvara (see 
Madras Oriental MSS. Library, Telugu MSS., D.C. VI, 
No. 598) and another by Kuchimanchi Timniaya, the 
well-known author of the Achcha Telugu Ramayana (see 
ibid.. Triennial Catalogue, Telugu, Part III, No. 59). 

The next literary reference to Sripati Panditaradhya 
is in the Paitdbkirdmavildsamu by poet Nagalinga, son 
of Viranaradhya (or Viresalinga), grandson of Sambhulinga, 
and a descendant of Sripati Panditaradhya. This Sambhu¬ 
linga may be identified with Sambhulinga, the guru of 
Moggana, to whom Virana dedicated the Bhalldnacharitra. 
(Madras Oriental MSS. Library, Telugu MSS., T.C., 
Part III, No. 16). In the introductory verses we are 
told that Nagalinga was well versed in Sanskrit and 
Telugu and that he was a great grammarian in both these 
languages. Also, he is spoken of as proficient in different 
kinds of poetry—such as bandha, chitra, etc.—and that 
he was a handsome-looking person and bore a character 
for equanimity of temper. It is specially mentioned that 
he was a descendant of the family of Panditaradhya {i.e., 
Sripati Panditaradhya). The e.xact words used are:— 

{^Panditaradhya vatnsa satnbhavundu). 
In the colophon, we are further told that he belonged to 
the Kausika-gotra, and that he was born as the moon 
to the ocean of the family of Sripati Panditaradhya. The 
actual words used are :— 

. . . .g'O'tTsSr’JiSofij^Srj (_l3jGSjO(2er*T}’!^gaO§' 

. ioTi^ 

.... Kavitd 7nddhuri dhtirlna Kausikagbtra pavitra 
Srlpatipanditdrddkya vamsapayah payordsi rdkdsudhd- 
f^ardyamdna . 
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If, as suggested above, Sambhulinga, the grandfather 
of Nagalinga, may be justifiably identified with Sambhu¬ 
linga, the gum of Chitrakara Moggana of Bezwada, to whom 
Kolakaturi Virana dedicated his Bhallanacharitra, then 
these two works— Bhallanacharitra and Pattabhiramavila- 
samu —cannot be separated from each other by a long dis¬ 
tance of time. Probably a period of fifty years separated them 
from each other in regard to the date of their composition. 

Nagalinga, the author of Pattddhirdmavildsamu, dedi¬ 
cated his work to Venkataraya, a Madhva Brahman, 
whose genealogy is given at length by him in the intro¬ 
ductory verses. He evidently belonged to a respected 
family which had for some generations been connected 
on the maternal side with the family of Kondaviti Appaji, 
whose descendants had administered the territories de¬ 
pendent on the fortresses of Vinukonda, Bellamkonda and 
Kondavidu, in the present Guntur district. 

Another reference to Sripatipandita is to be found 
in a work called Gurustdtram, which is in praise of one 
Paramaradhya. This Paramaradhya is described as the 
son of Mallikesvaralinga, who again is spoken of as a 
descendant of Sripatipandita. As Paramaradhya is said 
to have belonged in this work to the Jayavatika family, it 
has to be inferred that Sripatipandita’s family was 
familiarly known by this name, because Sripati had made 
himself famous in Vijayavatika Bezwada). The follow¬ 
ing verse from the Sldtra gives the above information :— 

3r?r?r: vrrwsd i 

Srlmad Sripati Panditdnvaya sudhd sindhvddimuld 
guruhu \ 

Swdmi Sri Jayavdtikanagara santdnd dvifdgresara/ia II 

Sri Mallesvaralinga garbhajananaha sringdrabhdsvad- 
vard I 

Dhdmdryaha sakaldrlhamuktiphaladaha tarn bhdvaye 
ahcvm soda il 
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“I meditate upon him always who is the chief 
descendant of the family of Sripatipandita of spotless 
fame and who is the best among the Dwijas of the Sri 
Jayavatikanagara family; who was born in the parentage 
of Mallesvaralinga, who was shining resplendent in good 
qualities and who was the chief source for granting the 
fruit of salvation {Mukti) to many of his adorers.” 

Perhaps the title of ” Jayavatika” was applied to by 
Sripatipandita’s descendants to distinguish them from 
the descendants of other Sripatis known to Sanskrit 
literature, e.g. Sripatidikshita and Sripati, the author of 
JyauHskaratnamdla, Siddhdniasekhara and other astrologi¬ 
cal works. (See Madras D.C. Sanskrit XXIV, R. No. 
13423 at p. 9049; R. No. 13506 at p. 9125, etc.) Sripati¬ 
dikshita was the father of Devaradikshita or Devaraya, 
the author of Prasannaramayana- {Ibid.y XX, No. 11607 
at p. 7780.) There was, besides, a Sripatibhatta, who was 
the father of Narayanabhatta, author of a commentary 
on Vadiraja’s Rukntanxsavijaya. (See ibid.., XX, R. Nos. 
11717 and 11718.) 

The combined testimony of inscriptions and literary 
references so far put forward may be held to establish the 
following facts:—(1) That Sripati Pandita was a person of 
great fame as a Virasaiva teacher and was not improbably 
the guru of the ruling king of Vegi of his time; (2) that 
he lived about circa 1400 A.D. ; (3) that Bezwada was the 
centre of his religious activities, at least before he attained 
to Sanydsa\ (4) that the miracle of bundling up live coals 
in a China-muslin cloth was performed at Bezwada; (5) that 
one of the effects of his activities and of the miracle perform¬ 
ed by him was probably the conversion of the old temple of 
Skanda there into that of Mallesvara, probably after the 
famous god of Sri-saila, to whom he was devoted; (6) that 
his influence spread as far as Sri-saila in the Kurnool 
district; (7) that he had a large number of followers in 
what are now the Guntur, Nellore, Kurnool and probably 
also Godavari districts; (8) that influential industrial and 
mercantile classes like the Telikas, Chitrakaras and others 
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more largely adopted Virasaivism as the result of his acti¬ 
vities: (9) that he belonged to a highly literary family, 
learned in both Sanskrit and I’elugu ; (10) that some of his 
descendants distinguished themselves as religious teachers 
and as poets; and (11) that there is every reason to believe 
that he was himself instrumental in popularizing the Vira- 
saiva faith over a wide extent of country. 

Object of the Bhashya. 

The Bhashya is intended to put down, Sripati says in 
his work, the pride of evil opponents. He further praises 
his work as follows:—As one putting an end to all evil deeds 
and results ; as one honoured by wise men ; as one which 
sheds light on the eternal truth ; as one containing the 
essence of all Upanishads ; as forming an ornament to 
Viseshadvaita ; and as a Sutra Bhashya which inculcates 
Sivagnana. 

Sripati adds that he specially composed the work for 
the benefit of Virasaivas, whom he thus describes :— 

The Saivas who have knowledge of the Vedas 
and Agamas and their inner spiritual meanings; 
who are fired with the desire to attain Moksha; 
who are followers of the Vedic path; and who 
are strict in following the tenets of pure or strict 
Saivism. 

The Vriththi on which it is Based. 

Sripati Panditacharya suggests that his expositiori of 
the Viseshadvaita from the point of view of the Virasaiva 
doctrine is in consonance with the declared views of 
all the Smrithis. He also mentions the further fact 
that his Bhashya follows in its interpretation of the 
Sutras of Badarayana, the Vriththi of Agastyamuni. 
(See Adhyaya I, Pada I, Sutra 1, Mangalacharana Sloka, 
No. 16, page 27, line 26.) Apparently as Sankara 
followed the Varaha Sahbdara Vriththi, Ramanuja the 
Bodhdyana Vriththi, and Madhva the Hayagrwa Brahma- 
vidya, Sripati seems to have followed the Agastya 
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Vfiththi, This A gasiya Vriththu which must be 

presumed to be an ancient work, should not be con¬ 
founded with Agastya Sutras^ a Sutra treatise evidently 
modern in diction and style, written in imitation of 
Vydsa Sutras, which are apparently intended like the 
very similar work Sdktadavsana, to establish that Sakti 
is the supreme deity. (See Triermial Catalogue of MSS. 
of the Madras Oriental MSS. Library, Vol. I, Part I, 
Nos. 89 and 778.)" 

^ Agastya is often described as the progenitor of the civiliza¬ 
tion of the South of India. In a MS. included in the Mackenzie 
Series, an account of this great muni is given, based partly on the 
first section of the Kdsi Khanda of the Skanda Purdna and partly 
on local legends. (See Agastya Varalar^ Wilson Mackenzie MSS.y 
p. 242, No. 17.) In this work, he is said to have come from the 
North of India, and settled finally in the South, where he composed 
the first elements of Tamil Grammar. His grammatical writings no 
longer exist in consequence, it is said, of an imprecation upon him 
by his disciple Tolgappiyar. All the same, a short grammar of the 
Tamil language—called Agastya Vydkarana —is known {ibid.^ 248). In 
another MS. work called the Agastya Jnydna in the same Mackenzie 
series {ibid,, 227-228), Agastya is himself made to declare that he 
was originally a Siidra and that he was subsequently purified by his 
Brahman preceptor. The story, which is set down in a hundred 
verses, is interesting as showing how^ closely Agastya is connected 
with Siva and the religion named after him. “ I declare,he is 
made to say, '‘that I obtained the eminent name of Agastya, because 
1 was formerly a Sudra, my preceptor being a Brahman who resided in 
the South of Mahameru. Before receiving his instructions, I purified 
my animal frame of all imperfections by abstract devotion. I 
forsOok the world, and lived in caves and rocks, when my holy 
preceptor appeared and said, ‘Come, I admit you as my disciple’. 
I assented and followed. He lighted a sacrificial fire, and placed in 
it a jar, into which he commanded me to leap. I did so, and was 
consumed, and was born again, and issued from the jar, which was 
then changed into the form of a woman. Verily that jar was a form 
of Maheswari, and the Brahman of Mahadeva, who were my parents. 
They brought me up, and trained me in all learning and finally Siva 
conferred on me immortality.” Later, by command of Siva, he 
repaired to the South to illuminate the darkness of the people. 
Here he invented, it is added, eighteen languages, including the Sen 
Tamil, the old or poetical Tamil. Finally, under the order of Siva, he 
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Siddhantas mentioned in the Bhashya. 

Among the Siddhantas Sripati refers to are the Kimva 
Siddhdnta, from which he differs, and the Sankara, Bhatta, 
Bhaskara, Naiyayiicamata, etc., Naiydyakamatasiddkdnta, 
evidently meaning Nydya siddhdnta, i.e.^ the Siddhanta 
of the Nyaya School. There are several works of this 
school such as Nydya Kaustubha, which is a treatise on 
Nyaya logic by Mahadeva Panatamakara (Punatambakar), 
son of Mukundapandita (Madras D,C. VIII, No. 4200); 

composed various Sastras and wrote works on Hasuyatut (Alchemy), 
Medicine and Divine Wisdom. Most of his works are said to have 
perished, though a list of those bearing on medicine is given in the 
MS. above referred to (,iiid., 228). Agastya is said to have taken up 
his residence on Podimalai, at the source of the Tambraparni river, 
mythologically described as his daughter by adoption, given to 
him by Siva. The Mackenzie MSS. include a number of works 
on medicine attributed to him. Among these are :—(1) Agastya 
Vaidyam, which treats of the preparation of medicines ; (2) Agastya 
Ptirdna Sutra, which is a work on mystical and alchemical 
medicine, on the cure of diseases by religious rites or visiting 
holy shrines;■ it also comprises the Puja-Vidhi, which treats of 
the worship of Siva and other deities and the Diksha-Vidht, which 
treats of the Dlksha or ceremony of initiation in the Saiva faith ; 
(3) Bhasmamore, a work on alchemical or metallic medicines, con¬ 
taining rules for their calcination and reduction to powder, the 
preparation of different kinds of oxides, and the extraction of 
sulphuric acid ; (4) Balachikitsd, a treatise on the diseases of infants, 
difficult parturition, puerperal fever, etc.; (jy) Agastya Vaidya Munnur, 
a tract on the calcination and reduction of various vegetable and 
mineral articles to powder, for use in medicine; and on the extraction 
of essential oils, etc. ; (6) Agastya Vaidya Nuthiyainbid, a treatise 
on the purification of various poisonous substances and their employ¬ 
ment in medicine ; (7) Vaidya Nappatettu, a short tract on 

the cure of gonorrhoea; (8) Vaidya Sutra IVuru, a set of hundred 
verses on different diseases and modes of treatment; and {9)Miippu, 
a tract on preparing medicines of the alkaline ashes of vegetables, 
etc. (Wilson, Mackenzie MSS., 245-246). Other works attributed to 
Agastya in Tamil are : Agastya Tirattu, Agattiyam, etc. A disciple of 
Agastya is said to have written Panninipadalam, on which is based 
the Purapporul Ventamdlai, written by AiyanUridanar, a descendant 
of Chera Kings. (See Madras £>.C. Tamil, I, No. 78.) Agastya is 
thus suggested to be the original civilizer of the South and . as the 
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Nyayackuddmani., another work on logic by Ramakrishna- 
dhwarin, son of Dharmarajavarindra {ibid.. No. 4201); and 
Nyayapdrijdta hy Yallayarya {ibid.. No. 4202). Other well- 
known works are Nydyaprakdsika, a commentary on the 
Tarkabhdshdprakdsikaoi Chennabhatta, by Naraharimisra; 
Nydyaratnafika (or Dyutimdlika ), a commentary on 
Manikantha’s Nydyaratna by Nrisimhayajvan; and Nydya- 
sdsfrdrtkadlpa by Sasadhara, which is better known as 
Sasddhariya after the author. A commentary on this work 
is the Prathd by Bhishagratna. Another commentary, 
called Nydyaratna, is by Dharmarajadhvarindra. Finally 
there is the Nydyasiddhdntamanjari by Janakinatha alias 
Chudamanibhattacharya. There is a commentary on this 
work, called Tarkaprakdsika, by Srikanta. 

Bhatta is, we know to be, Kumarila Bhattai the 
great Mimamsa commentator, who lived about 730 A.D. 
He was the author of Tantravdrtika, a commentary on 
Sahara Svamin’s Bkdshya on the Mlmdntsa Sutras, per¬ 
haps the oldest Bkdshya on the Mimamsa in existence, 
going back to probably the first century B.C. On the 
Bhdtta-mata, as his system is called, there are many 
valuable unpublished commentaries in the Madras Govern¬ 
ment Oriental MSS. Library. Prabhakara is another 
commentator on the Mimamsa and his system is known 

originator of the Tamil and other languages current in it. His close 
connection with the Saiva religion is also more than hinted at 
in some of the Tamil M.SS. above referred to. A Sanskrit MS. 
describes him as the author of Panchadasi Mulamcintra Vydkhya, 
which is a commentary on the Panchadasi MTilamantra, which is 
an alternative name for Panchadasaksharimantra. This mantra is 
addressed to Tripurasundari and consists of fifteen syllables. It is 
supposed to have power to confer prosperity on one and to make 
him a great poet. The commentary is sometimes called Srividyatika. 
(See Madras D.C. XIII, No. 6552 ; also Nos. 6548 to 6550.) 

There is thus some reason for connecting Agastya with Saivism. 
Evidently Sripati echoes the tradition when he states that he 
follows the Vriththi of Agastyamuni in his interpretation of Bada- 
rayana’s Brahma Sutras. The suggestion seems to be that the 
interpretation is an ancient one and is based on the traditional 
views attributed to Agastya. ^ 
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as Prabhakara-mata. He is not mentioned by name by 
Sripati. On his work, the Brikati, which is a com¬ 
mentary on Sahara Svamin’s Mlmdtnsa Sutra Bhdshya^ 
there is an excellent commentary written by Salikanatha, 
a well-known exponent of Prabhakara doctrines. It is 
known as Rijtimdldpanchika^ a MS. copy of which is 
in the Madras Government Oriental MSS. Library. 
Both Bhatta and Prabhakara are mentioned by Madhava 
in his Sarvadarsana Sangraha in his chapter on the 
Jaimini-Darsana. The difference between these two 
exponents is well brought out by him in his account of 
them. The followers of Bhatta maintained, he says, that 
words signify something definite by themselves, apart from 
the sentence. Those of Prabhakara, on the contrary, 
held that the whole sentence is a command relating to the 
sacrifice, as they maintain that words only signify an 
action or something to be done. The former are called 
abhihitdnvaya-vddins and the latter anvitdbhidhdna-vddins. 
The Prabhakaras are referred to by Ramanuja in his Sri- 
Bhdshya 1, Sutra 1) as “ those who main¬ 

tain that the syntactical meaning of sentences is to be 
finally found in action, ” etc. Bhaskara is another 
commentator mentioned by Sripati. As there are many 
authors, ancient and modern, of this name, it is necessary 
to point out that the Bhaskara referred to by Sripati is the 
earliest and most famous of them all. He was an early 
commentator of the Sutras of Badarayana and is referred 
to and criticized by Ramanuja (see Sri Bhdshyay II. i, 15) 
and by the author of the Madhva-vijaya [Sarga 1) as one 
criticised by Anandatirtha. In the colophons to his work, 
called Sdrlraka Mlmmnsa Bhdshya, Bhaskara styles himself 
as BhmkaracMrya. He should be distinguished from Bhatta 
Bhaskara, the commentator on the Tdittzrlya Aranyaka, who 
is referred to below. He should also not be confounded 
with the great astronomer Bhaskaracharya, born in 1114 
A.D., whose Siddhdnta Sirbmani is next only in authority 
to the Surya Siddhdnta, a work that has been referred to 
about 300 A.D. The Bhaskara of Sripati notices, with 
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Sankara, the Lokayatikas, a sect of the Charvakas, in his 
work. Sripati’s references to Buddha, Ramanuja and 
Madhva and their Siddhantas will be found detailed at 
some length below. Sripati also mentions Nilakantha 
Bhagavatpada, Ghantanada and Jyotirmatha (Adhyaya 
I, Pada I, Sutra 21, page 74, line 30). 

Nilakantha is further referred to below. As to 
Ghantanada, not much is known. The term, however, 
appears as a title of Panta Mailara, described as the 
great-grandson of Sura, grandson of Pota and the son 
of Mumbamba and Mummadindra, a brave lieutenant of 
Pratapa-Deva-Raya II in battle. At the request of this 
Mailara, who, by the way, has been identified with the chief 
of the name mentioned by Srinatha in one of his Ckdtu 
verses, Deva-Raya II made a grant, dated on the Sivaratri 
day of the month of Magha in the year Kilaka in Saka 1351 
(A.D. 1429). Another grant in his favour was made on 
the 11th day of the bright fortnight of Magha of the 
year Subhakrit, Saka 1404 (A.D. 1482) by Deva-Raya, 
who is here spoken of as Praudha-Deva-Raya. If the title 
Ghantanada is identical with this title, GhantanMa should 
be taken to be a great religious teacher who lived long be¬ 
fore the 15th century A.D., and whose fame was such that 
his name came to be assumed as a title by Saiva Chiefs in 
later times (see Sewell’s List of Antiquities, C. P. No. 87; 
also Butterworth and Venugopal Chetty, Nelloye Inscrip¬ 
tions, CP. No. 18; M.E.R. No. 211 of 1894). The Jydtir- 
matha referred to is quite an ancient system of thought to 
which we have references in the Bhagavad-Glta and the 
Uttarardma Charita {Bhagavad-Glta, V. 24 and XIII. 17; 
Uttarardma Charita, IV. 18). According to this school of 
thought, Light is regarded as the Supreme Spirit, the Light 
referred to being the Light of Brahman. In this school, 
light is the divine principle of life and of intelligence. 

The Author’s Date. 

As regards the period of time to which Sripati, the 
Commentator, should be assigned, it has been pointed out 
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above that judging from certain lithic records and literary 
references he should have belonged to ctrca 1400 A.D. 
From the internal evidence afforded by his Bhashya 
itself, it is clear that he is posterior to Ramanuja, to whose 
doctrines he specifically refers by name and which 
he refutes in detail, especially his regard for Tantric 
Agamas, including idol worship, which Sripati throughout 
denounces. 

Pdribkaskdpra-dhdna Ramanuja Sdstram Vedamulatvd 
bhdvdt avaidikam iti ghantdghbshaka (Adhyaya II, 
Pada II, Sutra 42, line 18, page 247). 

There is a reference also to the practices prevailing 
among the followers of Ramanuja in regard to the branding 
of the Sankha and the Chakra and the worship of the 
Saligrama in a passage occurring in Adhyaya I, Pada I, 
Sutra 12. The relevant passages are as follows;— 

II 

It 

ugr ii 

Tdntnkas sarva karmdni Vishnunmddisya karayet ii 
Vaidikas sarva karmdni Sivamuddisya karayet ll 
Tathdpi Sivopdsandmeva Sadyb-muktihi II 
Again, 

Sankha chakra mudrd dharana nirdsah ; tathdcha 
Sdligrdma sild pujddi avasyam varjayet ll 
He is as much against the Tantric doctrines of 
Pasupatas as of Ramanuja. In AdhySya I, Pada II, 
Sutra 1, he has the following ;— 

Pdnchardtrddival Pdsupaiydgamdndm nirasiatvdt ll 
Sripati is also posterior in date to Ekorama and the 
five Acharyas of the Virasaiva religion, who, though they 
are by some modern writers classed (see E. P. Rice’s 
Kanarese Literature, 54-55) as contemporaries of Basava, 
the great reformer, who himself belonged to the third 
quarter of the 12th century, are undoubtedly considerably 
more ancient than Basava. Basava’s work presumes the 
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previous existence of Acharyas who had prepared the 
ground for him. Basava’s vigorous propaganda resulted in 
the development of the Virasaiva religion. This is entirely 
in accordance with the view of Sir R. G. Bhandarkar as 
developed in his Vais/mavism, Saiznsm, etc., 132. Though 
Basava is not referred to by name by Sripati, it is inferable 
that Sripati belongs to the post-Basava period. This could 
not well be otherwise, as Basava came long after Ramanuja. 

Not only Sripati refers to and refutes the doctrines of 
Sankara and Ramanuja, but also criticizes, in more than 
one place the distinctively dualistic philosophy of Madhva- 
charya. Sripati’s date has, therefore, to be fixed as 
posterior to Madhvacharya, say between 1300 and 1400 
A.D. This date may be taken as approximately correct, 
though it is not quite in agreement with what Mr. P. 
Gopinath Kaviraj has suggested (1200 A.D.) in the 
Hindustan /?mVw for January 1923. Seeing that Ramanuja 
lived in the first half of the 12th century, during the reign 
of the Hoysala King Vishnuvardhana (1111 to 1141 A.D.) 
and that Sripati is posterior in date to Basava, who lived 
about 1167 A.D., and that Madhvacharya lived from and 
after 1238 A.D., this date being fixed with reference to 
the Sri Kurmam inscriptions of Narahari Tirtha and Mutt 
traditions combined, it seems safe to assume the date 
mentioned above.*' This date will allow a certain period of 
time for the promulgation of the doctrines of Ramanuja 
and Madhvacharya for them to assume a predominance, 
which required refutation at the hands of a Virasaiva 
teacher of eminence like Sripati Panditacharya. 

Light from Inscriptions. 

A few lithic inscriptions lend additional weight to 
this deduction. The most important of these is one 

® According to lithic inscriptions dated in 1281 and 1293 A.D., 
Naraharitirtha, the Madhva saint—third in succession to Sri Madhva¬ 
charya—who is mentioned in them should liave lived about that 
time. (See M.E.R. 1896 and 1900.) He is believed to have lived 
up to 1333 A.D. 
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which comes from a ruined mantap at Kondavidu, the 
celebrated hill capital of the Reddis, who ruled from 1328 
to 1427 A.D. This is a Telugu record and is dated in 
Saka 1327, cyclic year Parthiva and registers that the 
stone beam in the gopura of the Visvcsvara temple there 
was presented by one Damalapati Chennamanenimgaru 
for the merit of his spiritual teacher Srigiriayyamgarii, 
who was the grandson (?) of Panditaradhyadeva {M.E.R., 
1910, 539 of 1909). There is little doubt that the Pandit¬ 
aradhyadeva referred to in this record is the same as 
Sripati Panditaradhya, he having been, from what has been 
stated before, known more commonly as Panditaradhya 
(see above quotation from Pattabhirdmavilasamu). This 
identification being conceded, we have the date Saka 
1327, Parthiva, for his grandson Srigiri. Saka 1327, 
Parthiva, corresponds to A.D. 1405. Taking it for 
granted that Sripati had had a grown-up grandson in 
the 40th year of his age—a by no means impossible 
suggestion—his date would fall in or about 1365 A.D., 
and if he had been alive even a few years before the 
date of this grant in favour of his grandson—who him¬ 
self is spoken of as a spiritual teacher in this record 
—he would have to be set down to circa 1400 A.D., 
a date which is in agreement with our deductions from 
independent sources as to his time. On a pillar of 
the same mantap on which the above-mentioned record 
is found, there is another one—a mutilated one—of 
Reddi King Peda-Komati-Verna dated in Saka 1330, 
corresponding to 1408 A.D. {M.E.R., 1910, No. 538 of 
1909). This record is dated only three years later than 
the one recording the gift in favour of Srigiri, grandson 
of Sripati Panditaradhyadeva. Peda-Komati-Verna, as we 
know, was the author of Sringdradipika, a commentary 
on Amara Sataka. Evidently, Sripati Pandita was a 
contemporary of Peda-Komati-Verna. The Reddi chief, 
Damalapati Chennamanenimgaru, who presented the stone 
beam for the merit of Sripati’s grandson, was evidently the 
descendant of a Tamil chief who had long held sway in the 
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Kondavidu country, as his title “ Damalapati ” {le., 
Dramilapati, or Dravida lord) shows. 

The next record comes from Panem, Kurnool 
district, but is unfortunately not dated. On a pillar in 
the Mukha-mantapa of the Panikesvara Svamin temple at 
this place is a record which registers the fact that one 
Vibhuti Gauraya visited the temple. It is mentioned that 
he was born at Machirajupalli, near Warrangal, and that 
he had settled on the top of Srigiri and was the servant 
of Panditaradhya, who may be identified, with Sripati 
Pandita. There are three other records of this Vibhuti 
Gauraya, who was evidently a person of some importance 
as the details given about the place of his birth and 
his settling down at SrI-sailam indicate. The statement 
that he was the “ servant ” of Sripati Panditaradhya 
signifies possibly his retirement from temporal affairs and 
becoming a disciple of the great teacher Sripati Pandita¬ 
radhya, probably the greatest Virasaiva teacher of the 
time. (M.E.R., 1914, No. 169 of 1913 ; also 168 of 1913 ; 
for the Reddi kings of Kondavidu, see E./., XI, 313 
seq. ; and Venkayya, Ancient History of Nellore, 23-24.) 

Posterior to Nilakantha, Author of Bhashya 
on Suta Samhita. 

Sripati quotes from Nilakantha’s Bhashya on Suta- 
Samhita (on Dhyana Ybgakhayida) in Adhyaya II, Pada II, 
Sutra 42, page 244, line 7; also in Adhyaya I, Pada I, 
Sutra 21, page 74, line 29, where he refers to Purvacharya 
Nilakantha Bhagavadpadacharya’s Bhashya on Chchandd^ya 
Upaniskad. I have been unable to trace these works 
in any of the Catalogues accessible to me. But there 
is hardly any doubt that this is the Nilakantha, who is 
popularly but mistakenly described as. an independent 
Saiva commentator on the Vedanta Sutras, whose alleged 
work is called the Saiva Bhashya. Sripati nowhere 
quotes the alleged latter work ; if it had been in existence, 
he would have referred to it. He should not be con¬ 
founded with the Nilakantha, the best known Commentator 
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of the Mahabharata^ who lived and wrote his Bharata' 
bhavadlpa at Kurpara, to the west of the Godavari, in 
Maharashtra, and who, according to Burnell, belongs to 
the 16th century (Madras D.C. of Sanskrit MSS. IV, i, 
No. 1958; Macdonell, Sanskrit Literature^ 282, 290). 
Another Nllakantha, alias Ayya Dikshita, who flourished 
in the 1st half of the 17th century, was the author of the 
Sivalllarnava. He was the grandson of Acca Dikshita, 
grandson of Appayya Dikshita, one of the finest expo¬ 
nents of Saiva Siddhanta. Nilakanthasivacharya’s alleged 
Bhashya goes by the name of Nllakantha Bhdshya, which, 
on closer investigation is found to be only another name 
for Srikantha’s Bhdshya, known as Brahma Mlmdmsa 
Bhdshya. A commentary on the latter is Appayya 
Dikshita's Sivadityamaniciipikd, in the colophon to which 
work Appayya Dikshita plainly states that it is a com¬ 
mentary only on Srikantha’s Bhdshya and not on that 
of Nilakantha’s also, as has been suggested in some 
quarters. It is more than doubtful if there was really a 
Nilakantha or Nilakantha-Sivacharya who was also a 
commentator on the Brahma Sutras. Mr. S. S. Surya- 
narayana Sastri, the author of Sivddvaita of Srlkantha, has, 
since the above was written, arrived at the same conclusion, 
arguing from a different point of view (see Sivddvaita of 
Srlkantha, 18, f.n. 23). The doctrines of Saivadvaita 
religion are propounded in Sivddvaitanirnaya by Appayya 
Dikshita. The Nilakantha-Sivacharya above named should 
not, further, be confounded with a third person of the 
same name, who is well known to Virasaiva literature. 
This is Nilakantha Sivacharya, whose Sanskrit work, 
entitled Kriydsdra, is often popularly, but erroneously, 
described as a commentary on the Brahma Sutras. He 
is one of the more familiar Virasaiva teachers of the 
Kannada country. As he has been referred to in Mallan- 
narya’s Virasaivdmrita-purdna, a work which belongs 
to 1530, he must have been anterior to Mallannarya. 
How much exactly anterior to him, it is not known. 
But he has been assigned to the 14th century, though 
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this seems a little too early for him. He cannot have 
lived earlier than Sripati. In some MS. copies of his 
work, he is called Nilakanthadikshita or simply Nilakantha. 
His work is also alternatively known as Nigamagama 
Sdrasangraha. It is nOt a Bhdshya on the Bddamyana 
Surras. It is a work which, as the author himself states, 
treats of the quintessence of action as derivable from 
the Vedas and Sastras {Nigamdgama Sdrabhuta Kriyd- 
sdra) in the spirit of the teachings of the Vydsa Sutras 
iUpddghdta, versts 11 and 12; Pratkamdpadesa, verse 1). 
He styles his work a Prabandha or treatise. It is 
divided into 32 Upadesas and treats of a variety of topics, 
including the fundamental tenets of the Virasaiva faith. 
It is, in fact, a hand-book of interpretation of Virasaiva 
doctrines and beliefs. Even the 18 Puranas (including 
the Rdmdyana, the Bhdgavata, etc.) are interpreted in 
this work from the Virasaiva point of view. The point 
to note in regard to it is that it is undoubtedly a work 
much later than that of Sripati. Its style is modern 
and somewhat artificial in character. The author’s know¬ 
ledge, though undoubtedly great, nowhere approaches the 
profundity of Sripati. Sripati shines as a learned scholar, 
an acute thinker and a great dialectician of a rare type, 
who had drunk deep at the fountain-head. Nilakantha, 
who describes himself as the knower of the secret of the 
Ekothi/iara Sathasthala^ shows himself as a redactor and 
popularizer intent on interpreting everything known from 
the Virasaiva point of view. Nilakantha refers to another 
work of his at the end of the nineteenth Upadesa of his 
Kriydsdra, but its name is not mentioned. His philoso¬ 
phical standpoint is also bhldd-bheda (see 3rd Upadesa, 
verse 3) w'hich is in keeping with Sripati’s teaching. 
Sripati uses the phrase Ubhaya Peddnta Nigamdgama 
repeatedly in his work and the fact that Nilakantha 
gives this name to his work and suggests that his doctrine 
is also bhedd-bheda, shows that he was not unaware of 
Sripati’s work, to which he does not, however, so far 
as can be seen, directly refer by name. It is strange, 
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however, that in the colophons appearing in the Kriydsara 
in the MS. copies of this work as found in the Madras 
Oriental MSS. Library (see D.C. of Sanskrit MSS. in the 
Madras Oriental MSS. Library, XI, Nos. 5438 and 5549) 
and as printed in the Telugu script edition published by Mr. 
Virasangappa, at the Mysore Sarada Press, in the year 
Tarana, the work is described as that of the teacher 
Nilakantha, who possessed the secret of the doctrine of 
Ekdtht/iara Sathasihala of the Visisktddvaita philosophy. 
A possible explanation is that the reference here is to 
Saivavisishtddvaita and not to Vaishnava or Ramanuja’s 
Visishiadvaita, for the Ekbththara Sathasihala doctrine 
is not part of the latter’s Visishtddvaita philosophy. 
The Virasaiva standpoint, though described by Nilakantha 
in his colophons as Visishtddvaita^ evidently following 
Srikantha, who called his system Siva Visishtadvaita, is 
also plainly called by him Bkeddbheda, which is in keep¬ 
ing with the Virasaiva standpoint as propounded by Sripati 
in his Bhdshya. 

Posterior to Srikantha, Author of Brahma 
Mimamsa Bhashya. 

Srikantha-Sivacharya, whose Bhdshya on the Brahma 
Sutras is also well known, though not a professed Vira¬ 
saiva, approaches the Virasaiva point of view (see 
Bhandarkar’s Vaishnavism, Saivism, etc., 137; Madras 
D.C, of Sanskrit MSS. X, p. 3874). Srikantha-Siva¬ 
charya is referred to by name by Sripati in Adhy^ya II, 
Pada I, Sutra 22, page 200, line 8, as Saivdgraganya 
Sr%ka7itha Sivdrddhya and he quotes from Srikantha’s 
work Brahma Mimamsa Bhdshya. He again refers to 
him in Adhyaya III, Pada II, Sutra 8, page 320, line 
33. Here he refers to Srikantha as Sivdchdrya and 
cites him in connection with the discussion of Bhdva 
and Abhdva, the leading topic of Sutra 8. The change 
from Srikantha Sivdrddhya to Srikantha Sivdchdrya 
should be noted. The former designation would seem to 
indicate his being claimed as a Virasaiva by Sripati. 
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Srikantha Sivacharya was the author of a Saiva commentary 
on the Brahma Sutras. The work is commonly called 
Brahmasutrabkashyam, though in the colophon the author 
styles it more formally Brahma Mimdmsa Bkdshya, the 
name by which it is actually cited by. Sripati. The most 
famous commentary on it is the work entitled Brakmasutra 
Bhdshya Vydkhydya: Stvddttyamantdipika by Appayya 
Dikshita. Srikantha Sivacharya is sometimes briefly refer¬ 
red to as Srikanthacharya, while he appears simply as “Sri¬ 
kantha ” in the colophons contained in his Bhdshya. 
Appayya Dikshita wrote his Nakshafravdddvali (also called 
Vddanakshaira Malika) to support the views of Srikantha. 
(See Madras D. C. of Sanskrit MSS. X, Nos. 5079 and 
5092, pages 3857 and 3874.) 

Date of Srikantha from Literary Data. 

The date of Srikantha is not yet definitely settled. 
It has been suggested, on the basis of verbal and doctrinal 
resemblances, that he probably flourished close to the 
period of Ramanuja, who, as we know, lived about the 
beginning of the 11th century A.D. But it has been 
stated that it is difficult to decide the question of priority 
and that there is also the possibility of explaining 
the resemblances referred to on the basis of a common 
original. The suggestion has been made that Srikantha’s 
treatment of Sutras III, 3, 27-30, where he criticizes 
views which are said to be those of Ramanuja and 
Nimbarka, who, chronologically speaking, came some time 
after Ramanuja, is fairly conclusive in the matter. Mr. 
S. S. Suryanarayana Sastri, who puts forward this view 
{,vide his Sivddvaita of Srikantha, 45 et seq.), holds 
that Srikantha’s criticism is effective and is not attempted 
to be met in any other commentary. Briefly put, this 
criticism bases itself on the position that until the 
attainment of Brahman, bondage continues (even after 
death) and that bondage without Karma is inconceivable. 
This position, it is remarked, has not been controverted 
elsewhere. Mr, Suryanarayana Sastri also states that there 
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is an inversion in the order of Sutras 29 and 30, as read 
by other commentators and the inversion is not noticed by 
others. On these grounds, he suggests that it is “likely 
that Srikantha came after all these, probably some time 
in the 13th century, when the Saiva Siddhanta was taking 
shape in the hands of the Santana Acharyas. ’’ There 

is, however, little in this reasoning, to support the 
question of date. Nor is there anything in the criticism 
of Ramanuja that is novel; and as regards the inversion 
in the order of the Sutras, such inversions occur in 
Sripati’s commentary also. This by itself cannot, there¬ 
fore, be accepted as settling the question of the priority 
of Ramanuja to Srikantha. A writer in the Jignyasa, 
suggests the opposite view that Srikantha preceded 
Ramanuja (see Jignydsa, Part II, article on Srikantha). 
In commencing his work Srikantha states that he has 
corrected the errors {kalusha) of the commentators who 
preceded him and that Aryas and pious Saivas would find 
his commentary a great treasure [mahanidhi] (see Madras 
D. C. of Sanskrit MSS, X, p. 3874 seq.., at page 3875; 
also M,E.R.t No. 188 of 1905). The words are:—— 
Purvachdrya kalushitam Srikanthena prasudhate tl • 
Sarvaveddntasdrasya saurabhdsvddamddindm i 
Arydndm Sivanishtkdnam Bhashyametanmahanidhihi II 
Who were these commentators whom Srikantha corrected ? 
This statement would seem to indicate that several 
commentators had preceded him. Until we have definitely 
fixed his date, the reference to previous commentators 
cannot be correctly explained. Epigraphic records appear 
to throw some light on his date and to this we may now 
turn our attention. 


Srikantha’s Date as determined from Inscriptions. 

Numerous inscriptions mention or refer to persons 
bearing the name of Srikantha and as the references occur 
at different intervals of time, it is of some interest to see 
which of these relates to Srikantha, the author of the 
Bhdskya. First in order of date, perhaps, should have 
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been the Srikantha after whom the Srikantha-Chaturvedi- 
mangalam, a village in the Musuri taluk, Trichinopoly 
district, is named. This place is referred to in as many 
as fifteen lithic records dated from the 30th year of the 
reign of the Chola King Parantaka I to the 3rd year of 
Rajaraja III. It would seem to follow from these inscrip¬ 
tions that the Srikantha after whom it was named should 
^ have flourished anterior to the rule of Parantaka I (907- 
948 A.D.). Who he was, it is not possible to determine. 
A person bearing the name of Tiruvaiyan Srikantha, i.e., 
Srikantha, the son of Tiruvaiyan, is mentioned in an 
inscription, dated in 965 A.D., found at Gramam in the 
present South Arcot district {M.E.R., No. 74 of 
1905). He figures in it as a Vaidumba feudatory of the 
Rashtrakuta King Krishna III [M.E.R., 1901, page 42). 
Whether he could be identified with the name-father of 
Srikantha-Chaturvedimangalam is difficult to say in the 
present state of our knowledge of the history of Vaidumbas. 
The following is a list of the records in which Srika 7 ttka- 
ChaturvMimangalam is mentioned •— 

(1) 600 of 1908 at Tirupattur, Musuri taluk, Trichinopoly dis¬ 

trict. Reign of Rajaraja III (18th year). Grant 
by a native of the place^ a brah7ndddya of 
Uratturnadu. 

(2) 511 of 1912 dated in 13th year of Vikrama-Chola (1118-35). 

Sale of land in this village, also called Naiiibi- 
kurichchi. 

(3) 512 of 1912 dated in Vikraina-Chola’s reign. 

Land sale in the same village. 

(4) 97 of 1914 dated 25th year of Rajaraja I. 

Grant of gold to the temple at the place. 

(5) 100 of 1914 dated 3rd year of Rajendra-Chola I. 

Gifts to the temple at the place by one of the 
members of the village assembly. 

(6) 102 of 1914 dated 7th year of Rajakesarivarman. 

Land granted for digging a channel from the 
tank at the village for irrigating the lands. 

(7) 105 of 1914 dated 7th year of Rajakesarivarman. 

Sale of right to a private party to levy a definite 
quantity of paddy on the lands of the village 
for digging a channel. 
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(8) 111 of 1914 dated 30th year of Parantaka I. 

Grant of land to the temple. 

(9) 114 of 1914 dated 4th year of Rajakesarivarman, Rajaraja I. 

Grant of gold for lamp, etc., to the temple. 

(10) 117 of 1914 dated 6th year of Rajakesarivarman. 

Gift of a lamp to the temple. 

(11) 119 of 1914 dated 18th year of Rajakesarivarman. 

Gift of a lamp to the temple. 

(12) 120 of 1914 dated 7th year of Rajendra-Chola (1050-62). 

Remission of taxes to the temple at the place. 

(13) 123 of 1914 dated 3rd year of Rajakesarivarman, 

Sale of land. 

(14) 133 of 1914 dated 5th year of Rajakesarivarman. 

No taxes should be levied on the temple 

belongings. 

(15) 136 of 1914 dated 3rd year of Rajarajadeva III. (=13th 

February 1219 A.D.) 

Gift of land. Village called also Malari. 

As will be seen, these inscriptions range in their dates 
from the reign of Parantaka I to Rajaraja III, 

A Telugu-Sanskrit record dated in Saka 1193 
(corresponding to 1271 A.D.) cyclic year Prajapati, which 
comes from Tripurantakam in the Markapur taluk, Kurnool 
district, mentions a Brahmana, resident of Madhurantaka 
(perhaps the village of that name in the present Chingleput 
district) who bore the title of Chodamandala-pratistha- 
charya, and a certain Srikantha-siva, probably a Saiva 
ascetic. In another record at the same place, wholly in 
Telugu, dated in Saka 1192, cyclic year Pramodiita, 
corresponding to 1270 A.D,, in the reign of the Kakatiya 
queen Rudrayyadeva Maharaja (Rudramma), we have 
mention made again of a Srikantha-siva {M.E.R., No. 246 
of 1905). Another record comes from Tiruvidamarudur 
in the modern Tanjore district, dated in the fourth year 
of the Chola King Vikrama-Chola, who reigned from 
1118-1135 A.D. (M.E.R., No. 301 of 1907). It records a 
gift of land to the image of Kulottunga-Cholisvaramudaiya- 
Mahadeva (named after Kulottunga-Chola I) set up by 
Svamidevar Srikantha-siva, who has been identified 
(wrongly as will be shown below) with Srikantha, the 





commentator, (/ns. in Madras., II, p. 1276, No. 328.) 
Mr. V. V^kayya has identified this Svamidevar Srikantha 
with Srikantha-Sambhu, the father of Somesvara or Isvara- 
Siva, th.Q guru of Kulottunga III. (M.E.R. 1908, p. 64.) 
As Srikantha’s son, Somesvara or Isvara-Siva, who wrote 
the Siddhanta Ratnakara, was the guru of Kulottunga III 
(1178-1216 A.D.) and consecrated the temple built by 
Kulottunga III at Tribhuvanam, in the Tanjore district, 
it has to be presumed that his father Svamidevar Srlkantha- 
siva himself had passed away by then. Vikrama-Chola, 
in whose reign the grant was made, ruled between 
1118-1135 A.D., while Kulottunga-Chola I, in whose name 
the image was set up, ruled between 1070-1120 A.D., 
and preceded him. Somesvara or Tsvara-Siva, the son of 
Svamidevar Srikantha-siva, who set up the image, was the 
guru of Kulottunga III, who ruled between 1178-1216 
A.D. Thus nearly a century separated Kulottunga-Chdla I 
from Kulottunga-Chola III. Taking it for granted that 
the image was consecrated in the year in which the 
grant was made to it, i.e., in the fourth year of Vikrama- 
Chola’s reigUj corresponding to 1122 A.D., Svamidevar 
Srikantha should have been living in that year, while 
his son Somesvara or Tsvara-Siva belonged to the period 
1178-1216 A.D. 

Svamidevar Srikantha cannot, therefore, be identified 
with the Srikantha of the two Tripurantakam records, 
dated in 1270 and 1271 A.D., though this (Svamidevar) 
Srikantha was evidently a great Saiva teacher. His son 
Somesvara is, indeed, described as well versed in the 
Saiva-Darsana and the eighteen Vidyas and as having ex¬ 
pounded the greatness of Siva as taught in the Upanishads. 
As remarked above, Somesvara was also the author of 
Siddhanta-Ralnakara. Somesvara was also known as Isvara- 
Siva, a name which the late Mr. Venkayya was inclined ■ 
to identify with Isana-siva, which was borne by a Saiva 
teacher who wrote the Sidd/idntasdra. In the same line 
of teachers there was also a Srikantha. Both Isana- 
siva and Srikantha are mentioned by the Saiva teacher., 
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Vedajnana, in his AtmarIhapujd-paddhati. This Isana- 

siva has, however, to be distinguished from the person 
of the same name who belonged to the Amardakamatha and 
wrote a work called KrindkramadyoHka (see Hultzsch, 
Report on Sanskrit MSS., II, xvii; also M.E.R. 1908, 
para 64). There is a Srikantha mentioned in a record, 
dated in the 21st year of the Pandya King Maravarman 
alias Tribhuvanachakravartin Sundara-Pandya I (1216-35 
A.D.), “ who was pleased to distribute the Chola country 
This records a sale of land to Srikantha-siva, one of 
the Acharyas residing in the Tirugnanasambanda matha at 
Tirupattur (the place of that name in the present Ramnad 
district) by a local chief. From the point of view of dates, 
the Srikantha of this record—whose date works out to 
1236 A.D.—may be the same as the Srikantha of the 
Tripurantakam records, which belong to 1270 and 1271 
A.D. If the Srikantha of these records is Srikantha, the 
commentator, then he should be assigned to about 1270 
A.D. In this case, he should be held to come long after 
Ramanuja and Nimbarka and not before them. 

There remain three others of the name of Srikantha 
to consider. One of these is Srikantha, the Tantric writer, 
who belonged to the Kashmir School and composed the 
Ratnatraya Parlksha prior to the 10th century. He has to 
be distinguished not only from the Srikantha, who lived 
from about the first quarter to the third quarter of the 
13th century A.D., but also from Svamidevar Srikantha, 
father of Somesvara, the guru of Kulottunga-Chola III 
above named (see Madras D.C. of Sanskrit MSS., X, 
5092, pp. 3874-7; also Hultzsch, Search for Sanskrit MSS., 
No. II, p. xvi, for Srikantha, the Kashmirian author). 
Another is the Srikantha, identified with the Srikantha- 
natha mentioned in the undated records in the Arulala- 
Perumal temple at Conjeevaram as the preceptor of the 
Vedic scholar Sayana, whose “ master ” was Sangama II, 
the son of Kampa and grandson of Sangama I. (M.E.R. 
1893, p. 5, para. 13; Inscription No. 50 of 1893; E./., Ill, 
118-19.) This Srikanthanatha has been identified with the 
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person of the same name mentioned as the preceptor of 
Sangama II, son of Kampa I and grandson of Sangama I, 
in the Bitragunta grant of Sangama II, dated in Saka 
1278, Durmukhi, corresponding to 1356 A.D. {Nellore 
Ins. I, C. P. Grant No. 20; E.I., 111, 21-25.) This grant 
records the gift of the village of Bitragunta to twenty-eight 
Brahmans at the request of the king’s (Sangama IPs) 
preceptor Srikanthanatha, on the anniversary day of the 
king’s death. In consequence, the village came to be 
known as Srikanthapura. At the request of the same guru^ 
Sangama II granted another village, called Sinhesari, 
identified with Sankesari, near Pushpagiri, in the Nellore 
district. The question arises whether the Srikanthanatha 
mentioned in the Arulala-Perumal temple and Bitragunta 
records, both doubtless referring to the same person, can be 
identified with the Srikantha-siva of the Tripurantakam and 
Tirupattur records mentioned above. The Bitragunta 
record is dated in 1356 A.D., while the Tripurantakam re¬ 
cords belong to 1270 and 1271 A.D. and the Tirupattur 
one to 1236 A.D. As the hiatus of time that separates the 
Bitragunta and Tirupattur records is about 120 years, 
it seems doubtful if they can be identified. It is possible 
that the Tripurantakam and Tirupattur records refer 
to Srikantha, the commentator, while the Bitragunta one 
refers to a later successor of his who lived about the 
first half of the 14th century A.D. 

P'inally, there is a Srlkanthadeva mentioned in an 
undated record on the north wall of the Ilamisvara temple 
at Taramangalam, Omalur taluk, Salem district. It 
mentions a certain Srlkanthadeva, who bore the title of 
Gaudachvdamani and Vidyasamudra and records a gift of 
land made to his father as gurudakshina by the six VellSlas 
of the place, of whom Nalla Udaiyappar was one. {M.E.B. 
31 of 1900.) It is rather difficult to identify this Srikantha- 
deva, though it is quite possible, judging from his high 
sounding titles and the Vellala disciples he possessed, that 
he might have been the same as the Srikantha-siva men¬ 
tioned by Aghora Sivacharya in his Mahotsavavidki. Ho 
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belonged to the Araardakamatha above named. His prede¬ 
cessors in order were —Paraiiiesvara ; Hridaya Sankara ; 
Dhyana Siva; and Srikantha-Siva-Desika, who, it is said, 
was an immigrant from the Gaudadesa (modern Bengal). 
This Srikantha, it is added, moved south to offer worship 
to the god at Chidambaram, and became thereafter the gtiru 
of Vikrama-Chola, son and successor of Kulottunga-Chola I. 
Vikrama-Chola ruled from 1118-1135 A.D. and was a 
devout Saiva, though not intolerant of Vaishnavism. (See 
Mysore Gazetteer^ Ed. 1930, II, ii, 1133-1134.) The fact 
that this Srikantha was from the Gaudadesa, which is noted 
by Aghora Sivacharya, enables us to identify him with the 
Srikantha mentioned in the Taramangalam record, who, it 
is mentioned in it, bore the title of Gmidachudamani. 
Whether this Srikantha, who is alleged by Aghora Siva¬ 
charya to have been the teacher of Vikrama-Chola, can be 
identified with the Srikantha-siva, who set up the image 
in the name of Kulottunga-Chola I, in the fourth year of 
of his son Vikrama-Chola, is a moot point. If 
Aghora Sivacharya is correct in his statement, the two 
Srikanthas would have to be identified. If this be so, 
the Taramangalam record would have to be referred to 
about 1135 A.D. , 

The above identification of Srikantha, the commentator, 
with the Srikantha-siva of the Tripurantaka and Tirupattur 
records would fix him up to about the third quarter of 13th 
century A.D., which would allow a sufficiency of time 
for his being honoured as a great authority by Sripati, 
about a century later. If this be so, Sripati, who quotes 
Srikantha, with evident feelings of regard, should have 
come long after him. This brings us again to about the 
middle of the 14th century A.D. (1350-1400 A.D.). The 
date of Bhatta Bhaskara, from whose writings Srikantha 
has undoubtedly borrowed (see Bhatta Bhaskara, Mys. 
Ed., pp. 34, 81, 82 and 138 and s, Br. Mwtdmsa, 

IV. 4. 19; 1-3. 12), may be fixed from an epigraph found 
on the base of a mantapa in front of the central shrine in the 
Saumyanathaswami temple at Nandalur in the Pullampet 
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taluk of the present Cuddapah district (see M.E.R. 1908, 
App. B., No. 577 of 1907). It is a Grantha and Tamil 
record recording a gift by Bhujabala VTra-Narayana Ahava- 
malladeva Maharaja and mentions Bhaskarabhattopadhyaya. 
The king mentioned is undoubtedly the Kalachurya king 
Ahavamalla, who possessed the title of Vvm Nardyana 
or Raya Nardyana, as a record in the Shimoga district 
mentions it {E.C. VII, Shikarpur 245), and was also known 
as Kalachurya Bhujabala Chakravarti, etc. (see Mysore 
Gazetteer, Ed. 1930, II, ii, 896-97). We know he succeed¬ 
ed his brother Sankama in or about 1181 A.D. and reigned 
up to 1183 A.D. Though this inscription is undated, 
it has to be referred to one of the four years ranging from 
1181-1183 A.D. Accordingly, the Bhaskarabhattopa¬ 
dhyaya referred to in it would have to be set down to about 
the same period. The name as given in the inscription 
may be interpreted as “the teacher Bhaskarabhatta,’’ 
which in later times came to be “ Bhatta Bhaskara’’, 
evidently to distinguish him from many other persons of 
the name of “Bhaskara”* If Bhatta Bhaskara is the 
person referred to in this record, as it seems probable, 
then he should be taken to have lived at about 1183 
A.D. and was the recipient of a gift at the hands of the 
Kalachurya king Ahavamalla. This king is referred to in 
another record found at Chintalapatturu, in the Cuddapah 
taluk, in which he is termed a Mahamandalesvara {M.E.R. 
320 of 1905). This record may have to be referred to 
1179 A.D. or even before that year, when he was associ¬ 
ated with his brother Sankama, a division of the kingdom 
having been effected about that year {Mysore Gazetteer, 
Ed. 1930, II, ii, 896). 

This Bhaskarabhattopadhyaya should not be confused 
with the Bhaskarabhatta, who was the author of a work 
called the Vaikhdnasasutra Vydkhyanam, otherwise known 
as Bhaskara Bhaitlyam. In the colophons to his work, 
this writer styles himself Bhdskardchdrya or Bhdskdrasurin 
and describes himself as the son of Nrisimhacharya of 
Gautamagotra (Madras T.C. of Sanskrit MSS., IV, i, B. 
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No. 3463(6) at pp. 5173-74). The scribe who copied this 
MS. calls its author Bhtlskara Bhattacharya. Ten§.li 
Gopanarya in his Vaikhanasa Sutra,nukrammtika refers to 
this work and states that this was written by Bhdskara- 
bhaita (Madras T.C. of Sanskrit MSS., IV, i, B. No. 
3473(a), pp. 5185-86). There is hardly any doubt that 
he is not the Bhdskarabkattopddhyaya referred to in the 
Nandalur epigraph and that the latter has to be identified 
with the famous Bhatta Bhaskara, the commentator on the 
Taittirlya Aranyaka. Ahavamalla as also the rest of his 
dynasty were, it is true, Jains, but there is nothing to show 
that they were not generally tolerant towards Saivism, 
which, in fact, was revived under the influence of the great 
Basava and his followers in the Kalachurya period (Mysore 
Gazetteer, Ed. 1930, II. ii, 898-99). The gift in favour 
of Bhatta Bhaskara, the eminent teacher of the Upanishads, 
by Ahavamalla may be taken to be an act of recognition 
on his part of Bhatta Bhaskara’s known popularity, piety 
and talents as a scholar. Bhatta Bhaskara may be taken to 
be the first philosophical fruit of the Saiva cult of the 12th 
century in which Siva is described as the transcendental 
Brahman. If this be so, then Bhatta Bhaskara should 
be assigned to about 1183 A.D., or the last quarter of 
the 12th century A.D. Accordingly Burnell’s suggestion, 
based on tradition, that he belonged to the latter half 
of the 12th century has to be given up. He may have 
been an Andhra in the sense that he lived in or about 
the modern Cuddapah district, where the grant in his 
favour has been found. As enough time will have to 
be allowed for him to become a well-known autho¬ 
rity, at least to be adopted without citation as a 
leading authority on the Upanishads by Srikantha, we 
will have a period of about a century between the two, if 
we take the Srikantha of the Tripurantakam and Tirupattur 
records as Srikantha, the author of Brahma Mlmdnisa, 
and the Bhaskarabhattopudhyaya of the Nandalur epigraph 
as Bhatta Bhaskara, the author of the commentary on 
Taittirlya Aranyaka. This identification will also possess 
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the merit of allowing sufficient time for Sripati in his turn 
quoting Srikantha as an eminent authority on the Brahma 
Su/ras. 

Srikantha and Meykandar. 

While Srikantha has been identified by some with 
Meykandar (Meykandadevar), the author of the Tamil 
translation of the famous Sanskrit work, the Sivagnana- 
bodkam, his guru has been identified by others with Mrigen- 
dra, the author quoted by Madhava in his Sarvadarsana 
Sangraha. (See Cowell and Gough, translation of Sarva¬ 
darsana Sangraha 116, f.n. 3.) Both these identifications 
seem unsatisfactory. It may be pointed out that while 
Meykanda belonged to Tiruvennanallur, on the south bank 
of the Malattar, about 14 miles south-east of Tirukkoyilur, 
in the South Arcot district, Srikantha, according to 
inscriptions, was connected with Madhurantakam in the 
Chingleput district. There is at Tiruvennanallur a shrine 
in honour of Meykanda, not far away from the new 
Chuttram in existence there, while there is a temple in 
honour of Srikantha at Vada-Tirumullaivayil in the 
Chingleput district. On the north wall of the ArunS- 
chalesvara temple at Tiruvennanalluri there is an inscrip¬ 
tion dated in the i6th year of the Chola King Rajaraja III 
(1216-48 A.D.) corresponding to Saturday, 22nd May 
1232 A.D., which records a gift of land to an image set 
up by Meykandadevar of Tiruvennanallur {M.E.B., No. 
485 of 1902; see E.I., VIII, 268). This record fixes 
definitely the date of Meykandadevar, who declares him¬ 
self the disciple of Paranjoti Muni, to about the middle 
of the 13th century. How long before 1232 A.D. did 
Meykandar set up the image for which the grant of land 
was made in that year ? This may be fixed up with the 
aid of a lithic record which comes from Chidambaram. 
Meykandar, it is said, was the son of one Achyuta Kalap- 
palan of Pennagadam, who, it has been suggested, may 
be the Achyuta Kalappalan of Chidambaram, mentioned 
in a work called the Tamil Ndvalar Saridai as the person 
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who had taken captive the kings of Chera, ChSla and 
Pandya countries. Whether this is so or not, there seems 
to be some ground for identifying this Kalappalan with 
the Kalappalarayar who, in the eighth year of the reign 
of the Pandya King Jatavarman alias Tribhuvana Chakra- 
vartin Sundara-Pandyadeva—probably Jatavarman Sundara- 
Pandya I, 1251-1264 A.D.—made a grant of land for 
conducting festivals and providing offerings in the temple 
of Makali (at Chidambaram) which, the record states, 
was founded on the south side of the road by which the 
god was taken in procession for the sea-bath (M.E.R., 
297 of 1913). The eighth year of Jatavarman Sundara- 
Pandya I would be 1259 A.D. If the grant of Kalappala¬ 
rayar was accordingly made in that year, Achyuta 
Kalappalan, the father of Meykanda, should be assigned 
to about the middle of the 13th century A.D. He was 
evidently already an important person at the time—he 
is styled Rayar —and may have been old enough to have 
had a fairly aged son. The difference in time between 
1259 A.D., the date of the Chidambaram record of 
Kallappalarayar, and 1232 A.D., the date of the Tiru- 
vennanallur record registering a grant to the image set 
up by Meykanda, is about 27 years. The Tiruvenna- 
nallur record is thus 27 years earlier in date than the 
Chidambaram one, which would confirm the suggestion 
that at the time of the latter record Meykandar was 
already a well-known personage. Evidently Meykandar 
had, in the lifetime of his father, already become famous 
by his philosophical studies and religious zeal, as we see 
a grant being made for an image set up by him. In 
any case, there can be hardly any question, with these 
two epigraphic records before us, to doubt any longer 
that Meykandar actually lived about 1235 A.D., if not 
Indeed a little earlier than that date. As we have seen 
above, we have independent inscriptional records which 
agree in fixing Srikantha, the commentator, to about 
1270-71 A-D. It is possible that Meykanda and Sri¬ 
kantha were contemporaries, and this contemporaneity 
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ought to suffice to clear up the confusion as to the 
identity of Srikantha’s guru with Meykanda. Men of 
nearly the same age and celebrity, referred to in con¬ 
temporaneous inscriptional records, in which they are 
spoken of as religious preceptors, cannot have been guru 
and siskya. There are, besides, as pointed by Mr. Surya- 
narayana Sastri, doctrinal differences between these two 
religious teachers which appear too fundamental to enable 
us to identify them. Srikantha’s system, as he points out, 
considers the world as due to the transformation of the 
Lord through His Chitsakti ; it makes no independent 
provision for the creation of the material world; it does 
not specifically recognize mava mala ; it is extremely doubt¬ 
ful if it recognizes jlvanmukti ; and while Meykandar seeks 
to establish his system on reasoning, Srikantha appears to 
fight shy of it and so takes refuge in Sruti. It is hardly 
likely that a system with so| many variations from the 
Saiva Siddhanta, could have owed much to the protagonist 
of the Siddhanta {Sivadvaita of Srikantha, 22). As a 
matter of fact, Srikantha’s guru was one SvetachSrya, 
a name which prinia facie has no relationship with that 
of Meykanda-Deva. (See Srikantha’s Brahmannmamsa 
Bhdshya, stanza following the colophpn.) The identi¬ 
fication suggested by the writer in the Journal of Oriental 
Research has been answered at length by a contributor in 
the Jignydsa, I. ii, to which further reference may be made 
by the interested reader. 

Sripati anterior to Sivalinga-Bhupati. 

Among the writers quoted by Sripati is Haradattfl- 
charya, a famous Saiva sage. His date can be fixed with 
some degree of certainty. As Sripati quotes him and 
speaks of him with reverential awe, it might be presumed 
that he had, by Sripati’s timci receded into the dim past. 
How far he was actually removed from Haradatta may be 
ascertained both from the story of his life as given in the 
Bhavishydttara Purdna and from the writings of his 
commentator Sivalinga-bhupati. From the Bhavishydttara 
4 F 
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Parana, which gives the story of Haradatta who is con¬ 
sidered an incarnation of God Siva, we learn that he 
ascended to Heaven in a vimana when the Kaliyuga was 
past 4000 years minus 21, i.e., 3979 years, which cor¬ 
responds to 879 A.D.—in the year Vilambi, Pushya 
month, Pancharai, first half of the lunar month, Thursday, 
on the banks of -the Cauvery at Kamsagrama. Though 
in the Sivarahasya, Kaliyuga 3000 is given as a rough 
approximation as the date of Haradatta, the former has 
been accepted by Professor M. Seshagiri Sastri as the more 
correct one.® He also identifies this Haradatta as the 

^ It has been sugg:ested by Mr. Suryanarayana Sastri that as 
the date given in the Bhavishyottara Purana is not exactly correct 
in as much as, if the details given are reliable, the day should fall 
in the dark half of the month and not the bright half of the month 
mentioned in it, we would have to take the cyclic year alone into 
consideration and identify it with 1119 A.D. in which year there 
was a Friday which was the fifth day of the bright half of the 
month of Pushya. Though it is usual to stress the cyclic year 
in cases of this nature, still the date given in Bhavishyditara 
Purana correctly works out to Friday, 16th January 879, though 
the Friday falls in the dark half of the month of Pushya. This is 
a detail in which a mistake might have been made. As regards 
the story of the ordeal that Haradatta had to undergo to prove the 
superiority of Siva, it is a familiar embellishment intended to 
glorify his greatness and no more. Moreover, we are still to know 
the exact conditions prevailing in South India at the close of the 
9th century A.D., when the Imperial Cholas under Vijayalaya and 
Aditya I began their sway over Southern India. Finally, there is 
no reliable evidence tending to confirm that there was religious 
intolerance in or about the reigns of Vikrama-Chola and Kulottunga- 
Chdla II, in whose reign Ramanuja appears to have lived. (See 
Mysore Gazetteer, 1930 Edn., II, ii, 1141-1143.) In these circum¬ 
stances the shifting of the date of death of Haradatta from 879 
A.D. to 1119 A.D., on the grounds mentioned by Mr. Suryanarayana 
Sastri, cannot prove acceptable. The doctrinal similarities he 
points to as existing between Haradatta and Srikantha, from which 
he draws the inference that either Haradatta came after Srikantha 
or at least was an younger contemporary of his, are capable of being 
as satisfactorily explained by supposing that Srikantha as often 
elaborated the arguments of Haradatta as he barely adopted them 
on other occasions or simply set down the points raised by his 
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author of the Harihara-taraiamya^ and the ChaturvMa- 
tatparya-sangraha and with the Haradattachurya who is 
quoted in Madhava’s Sarvadarsana-sangraka in the chapter 
dealing with the Nakulisa-Pasupata system (see Report 
on Sanskrit and Tamil MSS., No. 2, 13-17). He also'sets 
out the story of the birth of one Sudarsana, son of VSsudeva, 
a devout Vaishnava at Kamsapura (now Kanjanur) in the 
Tanjore district and how he became a Saiva through the 
will of Siva and assumed the name of Haradatta and how he 
converted his parents, the king and the people of his native 
town {/did., 14-15). This Haradatta has been distinguished 
from two other Haradattas, also eminent authors: (1) 
Haradatta, the commentator on the Apastamda Sutra, whom 
Biihler has assigned to some time between 1300 and 1450 
A.D.; and (2) Haradatta, the author of the Padamanjari, 
a commentary on the Kasikavritti of Jayaditya Vamana, 
who wrote the vritti on the Sutras of Panini. The second 
of these was the son of Rudrakumara and younger brother 
of Agnikumara and was evidently a resident of the Telugu 
country {Ibid., 13, 16 and 17). Haradatta, the Saiva 
teacher, who wrote the Harikara-taratamya and the Chatur- 
vMa-tdtparya-sangraka, and who is quoted in the Sarva- 
darsana-sangraha (see Cowell and Gough, Sarvadarsana- 
sangraha, 104) is undoubtedly the Haradattacharya referred 
to by Sripati. Though he is referred to by Sripati, there 
is no mention made by him of Sivalinga-bhupati, the com¬ 
mentator of Chaturveda-tatparya-sangraha. This would 
seem to show that Sivalinga-bhupati wrote his commentary 
on Haradatta’s work after Sripati's time. 

In the colophon to his commentary, Sivalinga-bhU- 
pati describes Haradattacharya as Sarvagnya Sirbmani 

predecessor. It is, however, hardly necessary to elaborate on the 
danger of arguing on the basis of doctrinal similarities, for its 
inherent weakness is frankly admitted by Mr. Suryanarayana Sastri 
when he concedes that “ it goes, however, without saying, that it is 
extremely unsafe to rely on a conjecture based on information, which 
is itself at least partially incorrect ” {Sivadvaita of Srikantha, 
Chap. I. 40-44 and Appendix II). 
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Pammasiva Yogi (see Madras D.C. of Sanskrit MSS., 
X, p. 3854, No. 5077). The commentary is called in 
one colophon as Sruti-sukti-vilasa {ibid.) and in another as 
Oirtsa Sruti-sukii-mdld {ibid., p. 3855, where the blank 
space left should be filled in, with the aid of Hultzsch’s 
Reports on Sanskrit MSS. in Southern India, II, MS. 
No. 28, page 94, by the words »2rcr?ij%SJTr55iqr). This 
commentary {Girlsa Sruti-sukii-mdld) was composed by 
the Reddi prince Sivalinga-bhupati. From the details given 
of his parentage, there can be little doubt that he belonged 
to a collateral branch of the Reddi dynasty, of which 
KSmati-Prola or Pola, son of Vemaya, was the founder. 
Sivalinga-bhupati traces his descent from Komati; his 
fifth son Malla; latter’s only son Pina-Komati; latter’s 
third son Macha ; latter’s first son Komati; his second 
son, himself (Sivalinga). (See Hultzsch’s Report on 
Sanskrit MSS. in Southern India, I, page xii and 91-95.) 
This genealogy agrees with that which has been recon¬ 
structed with the aid of copper-plate and other records, 
except that in the latter, the collateral branch to which 
Sivalinga-bhupati belonged is not set out (see Nellore In¬ 
scriptions, III, 1462 ; M.E.R. 1899-1900). This lacuna is 
filled in by the commentary above named. Sivalinga- 
bhupati states that he ruled our Skandapuri, a town to the 
south-east of Sri-saila. (This town is now represented by 
the village of the same name at the foot of Sri-saila, where 
pilgrims halt for the night during the Kartika Jdtra time 
and proceed to mount up the Hill at dawn. The place is 
notoriously deficient in water.) He was a devotee of 
Somesvara:, the presiding god of Skandapuri. He was a 
liberal donor of gifts, having exhausted the gifts mentioned 
in Hemadri’s Ddnakhanda. He was a great supporter 
of Bharata-mata, i.e., the arts of dancing and music. His 
guru Kondayogi belonged to the Gangadhara vamsa, noted 
for its learning. Kondayogi was the grandson of Tripu- 
rantaka and son of guru Srigiri, brother of Bhimesasvami 
and Tripurantaka Desikamuni. Kondaya was the guru of 
the country around Sri-saila. Through this gurus grace. 
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Sivalingabhupa says, he wrote his fine commentary called 
Girlsa-sruti-sukti-mala on the “ great work ” of Hara- 
dattasuri [i.e., Haradattacharya). From these details given 
us by Sivalinga himself, we can fix his date. His father 
Macha was a brother of Srisa Srigiri, for whom we have 
the dates 1397-98 and 1400-1, Another brother of his 
was Racha-Vema, for whom we have the date 1397-98 
(or 1398-99). For Srisa Sivagiri’s first son, Komati, we 
have the dates 1409, 1415 and 1430-31, while for his 
second son Mallaya or Srigiri Malla, we have 1406-1407 
and 1408-1409. Macha’s son Sivalinga, a cousin of Komati 
and Srigiri Malla, cannot have been far removed from 
them in date. We may, therefore, set him down from 
about 1408-09 A.D. to 1430-31, or about the first quarter of 
the 15th century. Nellore Ins,, III, App. I, Reddi 

Dynasty, 1462-64; M.E.R. 162 of 1899 and 543 of 1909; 
see also V. Venkayya, History of Nellore, 24.) From this 
it would seem to follow that he lived and wrote about 
1430 A.D., from about a quarter to half a century later 
than Sripati. That is, perhaps, the reason why we do not 
find mention of Sivalinga but only of Haradattacharya in 
Sripati’s Bhashya. Sivalinga quotes—without acknowledg¬ 
ment—from Srikantha’s Bhashya, which accordingly should 
be presumed to have been known to him. Since Sivalinga 
came after Sripati, Sripati is the earliest author now 
known who quotes Srikantha by name—barring, of course, 
the specific reference to Srikantha in the Pauskara Bhashya 
attributed to Umapati Sivacharya, the author of Samkalpa 
Nirdkaranam. It is, however, more than doubtful if this 
Umapati was really the author ol th& Pauskara Bhashya, 
(See Suryanarayana Sastri, Sivddvaila of Srikantha, 24, 
f.n. 31; 32-33; and Note A to Chapter I.) 

Sripati posterior to Revanarya, Author of 
‘Siddhanta Sikhamani’. 

Another authority quoted by Sripati is Revanarya’s 
Siddhanta Sikhamani, a work held in the highest esteem 
by Virasaiva teachers, ancient and modern.. This is a 
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Sanskrit work available in print. Its popularity is 
betokened by its translation in the 17th century into Tamil 
by Turaimangalam Sivaprakasaswami, of the Bommaiya- 
palaiyain Periya-matham, near Pondicherry. (Ed. S. C. 
Nagichetti and published by Messrs. Gooroo Basava & 
Co., at the Kalaratnakaram Press, Madras.) Revanarya 
in his work says that the doctrines enunciated by him were 
first learnt from Rishi Agastya by Renuka, who made 
known to the world the VIrasaiva-Samaya {i.e., Siddhanta). 
According to him Sivadvaita-Siddhanta —evidently that is 
his philosophical standpoint—sets down the dkdra of Siva 
and bestows the dnmtda of Shatsthala. In the introductory 
verses he states he bows down to Santa Mallesvara, who is 
the Lord Siva at Sri-saila, whom he describes as VMdgama- 
Shatsthalarupam. As regards himself, he gives his name 
as Revanarya, son of Revanasiddha and grandson of 
Viranaradhya. He claims to have been descended from 
the kula of Renuka himself. He thus sets down his 
descent:—Visvan^tha, then Sarvesa Dcsika, then Virana¬ 
radhya, then Revanasiddha, and finally Revanarya, the 
author of Siddhanta Sikhdmani. 

Probable Date of Revanarya. 

One Bhoga Mallesa wrote a commentary on the 
Siddhdnta Sikhdmani, of which a copy is available in 
the Madras Oriental MSS. Library (see Madras D.C of 
Sdnskrit MSS,, X, No. 5119). He praises the Siddhdnta 
Sikhdmani thus:—“ It is pre-eminently the best among 
Saiva Sastras and revels in the name of Siddhdnta Sikhd¬ 
mani va. this world ; it incorporates the gist of all the (Saiva) 
Sastras ; it is the essence of all Saiva tantms\ it brings to 
light Sivabodha and gives a man a firm knowledge in 
Saiva Sastra.” As to the date of this work, there is no clue 
available in it. But as he says he belonged to the family of 
Renukacharya, the great Virasaiva teacher, and was about 
five generations removed from him, the period of time that 
should have elapsed between him and the great teacher, 
may be set down as approximating about 100 years. Since 
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the original RenukScharya (also called Revanasiddha) is 
said to have been a contemporary of Rajendra-Chola I, the 
great Chola king (1013-1045 .A.D.), whose daughter he is 
said to have married, he would have to be set down to circa 
1000 A.D. Whether he married that great king’s daughter 
or not, it might be allowed that tradition assigns Renuka to 
Rajendra-Chola’s period of rule. If so, Revanarya, his 
descendant and author of Siddhanta Sikkamani, should 
have lived about circa 1200 A.D. But Revanarya, the 
author, is not exactly correct when he suggests that he was 
only five generations removed from Renuka, his ancestor, 
as we have independent evidence that he has omitted some 
steps in his account. As a matter of fact, we know from 
other sources, that Renuka had a son named Rudramuni, 
whose name is not mentioned by Revanarya. Making 
allowance for such omissions, we may take that Revanarya, 
the author, flourished approximately about 1250 A.D. 
This would allow him about 100 to 150 years to become a 
renowned authority to be quoted from by Sripati with 
respect in his Bhashya. (As to Renukacharya, see 
Narasimhachar’s Karnataka-Kavi-charite, I. 162; also 
Revanasiddhesvra Purana^ ibid.., II. 139.) 

Revanarya (or Revanaradhya), the author of Siddhanta- 
Sikhdmani, wrote four other works, each of which is a 
commentary on the work of his grandfather Sosali-Virana- 
radhya. These are:—(1) Pancharatnavydkhyd (or Tanira- 
sdraprakdsika), which is a commentary on the Tantrasdra- 
pancharabia of SQsali-Viranaradhya; (2) Tdrakapancka- 
ratnavydkhyd (or Tdrakapradlpika), which is a commentary 
on the Tdrakapancharatna by the same author ; (3) Pancha- 
ratna-vydkhyd (or Sivatattvaprakdsika), which is a com¬ 
mentary on the Sivaratnapancharatna by the same author; 
(4) Pancharatnavydkhyd {Srutydrthapradlpika), which is a 
commentary on the Srutipancharatna by the same author. 
This work is also called Srutydrthaprakdsika. In it, 
Revanaradhya mentions both his father’s and grand¬ 
father’s names, Revanasiddhesvara and Sosali-Virana- 
radhya, which appear in the Siddhanta Sikhamani as 
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Revanasiddha and Viranaradhya, and his own name as 
Revanarya. This establishes the identity of the author 
of the above works with the author of Siddhanta Sikhdmani 
beyond all doubt. (MSS. of these works are in the 
Madras Government Oriental MSS. Library. See Madras 
D.C. X, Nos. 5087-5090.) 

Sivaprakasaswamigal of Turainiangalam, the Tamil 
translator of this work, is also the author of a Tamil 
rendering of the Vedantapanchchlda, which forms part of 
the Vivekachintdmanu a work in Kannada by Nijaguna- 
sivayogi. It explains the differentiations between the per- 
ceiver and the thing perceived, the nature of bliss arising 
from understanding the Mahavakyas and the nature of the 
identity of the individual soul with Paramatman as stated 
in the Uitarannmamsa. Sivaprakasaswami’s work is known 
as Vfddntachintdmani (see Madras D.C, Tamil., Ill, No. 
1604). Sivaprakasaswami is held in the highest respect 
as a Saiva Siddhanta writer. His writings are not only 
inspiring to a degree, but also full of refined feeling. In the 
Abidekamdlai, a Virasaiva poem, we have his praise 
sung for us in a manner which shows the great hold he 
has on the Virasaivas of Southern India (see Madras 
D.C. Tamil, \, No. 333). 

Sripati's Native Country. 

In view of the fact that Sripati is a confirmed Vira¬ 
saiva teacher, the opinion may be hazarded that he 
belonged to the country which has long been inhabited in 
vast numbers by this community, i.e., the country lying 
approximately between the Krishna and the Godavari 
rivers. It is now clear from the authorities quoted above, 
that he hailed from the country round about what is now 
Bezwada, in the Guntur district, where some who claimed 
to be of his family flourished as religious teachers and 
poets. If this is so, it is not altogether unlikely that he was 
by birth a Telugu-speaking Iradhya Brahmana, belonging 
to the Krishna-Godavari country, where the Aradhya 
Brahmanas are even now strong in numbers and from 


INTRODUCTION 


57 


where they have migrated to parts near and far. Sripati’s 
descendants, from the latest information I have been able 
to collect, live at Kaladhari village, Tanuku taluk, West 
Godavari district. One of these, Bhimalinga Aradhya by 
name, lives at Kaladhari village. Three or four other 
descendants of his found in this village claim to belong to 
the family of “ Vijayavatika Sripati ”, which confirms 
the literary tradition above referred to which ascribes 
to him the surname “ Vijayavatika ”. 

Sripati’s Learning and Profundity. 

Sripati was highly learned not only in the Vedas and 
the Vedanta but also in the liihasas, Pumnas and Agamas. 
As many ancient authorities are quoted by him, short 
descriptive accounts of the works quoted by him are given 
below. It should not, however, be understood that the 
list is in any sense, exhaustive. 

(i) Vedas. 

Apastamba Grihya Sutram. —The rites conducted 
with the domestic fire as dealt with by Apastamba in 
the 27 th Prasna of his Kalpasutra (Madras D.C. 11, 
Nos. 1180 to 1184). 

There are commentaries on it;— 

(1) By Kapardasvamin {ibid.. Nos. 1186 and 1187), 

called Apastamba Bhashyam. 

( 2 ) By Sudarsanacharya—called Grihya Tdtparya 

Darsauam {ibid.. No. 1188). 

( 3 ) By Kapardi—called Kapardikdrika (Report II, 

No. 6 ). Kapardi is referred to by Ramanuja. 

( 4 ) By Haradattacharya—called Apastambapdribhd- 

s/tasasuiravydkhyd. 

The Pdribhdshaprahasaita is a portion of the 24 th 
Prasna of the Apastambakalpasutra. On it, Haradatta 
wrote his commentary (Madras D.C, II, No. 1075). 

Bddhdyana Sutra (or Bbdhdyaiia Dkarmasutra ),— 
This is devoted to the religious and social laws of 
Brahmanism as taught by Bodhayana (Madras D.C. II, 
No. 1208). 
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There is a commentary on It called Bddhayanavyakhya 
by GovindaswUmi. 

Jaimini Sutra {ox Jaimini GrihyaSutram). —The Brah¬ 
mins who follow this sutra are not so numerous as the 
followers of the Drahyayaiia and other Grihya Sutras 
belonging to the Sdma Veda. It is divided into two 
prasnas —the first consisting of 25, and the second 9, 
khandas. Copies of this sutra are rare. A copy of it was 
found by Prof. Seshagiri Sastri at Trichinopoly and the 
Madras Oriental MSS. Library copy is a manuscript copy 
from this MS. (see Madras Report on MSS. I, page 2, 
No. 8; also see Madras D.C. II, No. 1168). 

There is a metrical commentary on this Sutra called 
Jaimini Kdrikd, written by Bitagnihotrin, a disciple of 
Venkatanatha Dikshita, a native of Nagarjunagrama (see 
Madras Report on MSS. I, p. 3, No. 9 and Madras D.C. 

II, No. 1169). 

^Another commentary is by Srinivasa. This is called 
Jaiminivydkhyd (see Madras D.C. II, No. 1170; also 
Report on MSS. II, p. 7). 

Vdjasaneya. —This is apart of the Ya/ur-Veda, called 
Vdjasamya Yajur-Veda, a Samhita complete in 40 adhydyas. 

Satarudr%yam. — Rudrasdrasan^raha, which investi¬ 
gates the meaning of the fifth Prasna of the fourth Kanda 
of the Black Yajurveda, has been commented upon by 
Nilakanta, son of Govindasuri, in his Rudrasdra- 
sangraha Vydkhyd, otherwise known as Rudramvmdmsa. 
This work is, in its turn, based in Satarudrlya as 
acknowledged by the author himself in the beginning of 
his work. (See Madras T. C. of Sanskrit MSS., 

III, i, A, No. 2070. For Satarudramarttrabhashya, which 
describes itself as Satarudra-upanishad, see Deccan College 
Collections of MSS., I, p. 384, No. 541.) 

Rudrddhydya (or Rudrddhydmantra). —This is the 
Namaka part of the Namaka-Ckamakam. The first 
of these is the name given to the 5th Prasna of the 
IV Kanda of the Taittiriya Samhita and the second 
consists of the 20 Panchasats In the beginning of the 7th 
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Prasna of the same Kanda. The two Prapithakas are called 
the Namaka and Chantaka from the repetition of the words 
Namas in the first and Cham in the second and /^Jj). 

The first is also called Rudraprasna, Satarudrlya, Rudrd- 
dhydya or Rudrbpanishad (see Madras D.C. I, ii, Nos. 
113 to 141). 

Several MSS. of the Rudraprasna —which is the most 
popular name for thepart—give the Nydsas with it. 
It is a highly popular part of the Taittirlya Samliita and 
has had many commentaries on it, in Sanskrit, Telugu 
and Kannada. Among the Sanskrit commentaries are 
those of Sayana (or Vidyatirtha) and Bhattabhaskara, of 
which a free Telugu rendering is known (Madras D.C. 
I, ii. No. 123). A Kannada translation of Bhattabhaskara 
by Gurunanja is also known (Madras D.C. I, ii. No. 116). 

Bhattabhaskara’s commentary is called Jnmtayagna 
{ibid., No. 134). A Sanskrit abridgment of Bhatta¬ 
bhaskara’s commentary is also well known {ibid.. No. 
136). While Sayana’s commentary is famous, Bhatta¬ 
bhaskara’s is highly popular. A commentary {Rudrabhd- 
shyam) attributed to Vidyaranya is also known but it has 
been found that it does not agree with Sayana’s commen¬ 
tary on the portion of the Krisfi7ia Yajurveda as found in 
its IV Kanda. Moreover, it does not begin with the 
MangalaslOka found in all the Vedic commentaries of 
Sayana (ibid.. No. 140). As an abridgment of this work 
is found attributed to Vidyatirtha {ibid.. No. 141), it has 
been suggested that this may be the commentary by 
Vidyatirtha, who is said to have been a guru of Vidyaranya 
{ibid.. No. 140). 

Two commentaries on the 5 th Prasna of the IV Kanda 
of the Taittirlya Samhita of the Yajurveda written from the 
Puranic and the later Vedantic points of view are worthy 
of note. One of these is Namakdriha Prdkasa Sangraha by 
AbhinavaNrisimhasrama(Madras T.C. Ill, i, A, No. 2163). 
Another is Rudrasdrasangrahavydkhyd : Rudramlmdmsa 
by Nilakantha, who interprets the hymns in reference to the 
Kasikastotra and the manifestation of God Siva therein. 
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Rudrayaniala .—It is also known 2 ,'s> BJtairavayamala. It 
consists of several parts and embodies a Samvada between 
Uma and Mahesvara. Amongst its various parts are :— 

(1) Ganapatisakasranamastbtmm, which gives the 
significant names of Ganapati, beginning with the letter *t ; 
its colophon states that it is taken from the Rtidraydmala. 
(See Madras T.O of Sanskrit MSS., Ill, i, No. 2546.) 

(2) Bdldtripurasundarxkavacham or Bdldkavacham, 
which is a mantra addressed to the Goddess Tripura- 
sundari conceived as a young girl. It is believed to be 
efficacious in securing protection. The colophon to this 
work says that it is taken from the Rudraydmala. [See 
Madras D.C. of Sanskrit MSS., XIII, No. 6376; also 
Madras T.C. of Sanskrit MSS., Ill, i, B, No. 2546 ( 4 ] 

(3) Bdlamdlamantrail .—This mantra is intended to 
propitiate the Goddess Devi conceived as Bala. The 
colophon acknowledges that it is taken from the Rudrayd¬ 
mala. [See Madras T.C. of Sanskrit MSS., Ill, i, B, 
No. 2546 (rt?).] 

,(4) Baldstavardfah .—A eulogy on the Goddess Bala, 
who is a manifestation of Sakti, sometimes called also as 
Tryaksharastdtra. The colophon in it acknowledges its 
source to Rudraydmala. (See Madras T.C. of Sdnskrit 
MSS., Ill, i, B. 2546 (c) ; see also Madras D.C. of Sdnskrit 
MSS., XIX, Nos. 10792-10805.) 

(5) Bdlatripurasundarlpatalam .— Balatripurasundari 
is only a manifestation of Parvatii to whom this Patala is 
devoted. It is in praise of her greatness. Its colophon 
acknowledges its source to Rudraydmala. [See Madras 
T.C. of Sdnskrit MSS., Ill, i, B, No. 2546 if).] 

(6) Bdlatripurasundaryastdttara Satandmastdtram .— 
The 1000 names of Balatripurasundari. In its colophon 
it acknowledges its source to Rudraydmala. (See D.C. 
of Sdnskrit MSS, XVII, No. 9157.) 

There is also a work of the name of Rudraydmaldttara- 
satakam, with a commentary called Kuladlpikd on it. It is 
a work of six Patalas. (See Madras D.C. XII, Nos. 4365, 
4367, 4434 and 4435 ; and 4435-37.) 
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Laghtsutravriththi. —This is a work I have been unable 
to trace. Whether it is the same as the Laghuvriththih is 
not certain. The latter is a commentary on Uchchbdarki, a 
work on the determination of the two accents, Uddata and 
Prachaya, they having to be indicated by the fingers of the 
reciter, each in a peculiar way, when a Svarita accent is 
followed by an Uddata or Prachaya. [See Madras D.C. of 
Sanskrit MSS., II, No. 878 ; also Madras T.C. of Sanskrit 
MSS., Ill, i, B, No. 2591 {/C’).] 

(ii) Upanishads. 

Sripati was conversant with the ten principal Upa¬ 
nishads, Dasbpanishad. Among those quoted by him are 
the following which come under the 108 or 98 Upanishads, 
sometimes called the Akskamdlika Upanishads, after 
Aksha, a bead, and malika, a rosary, meaning a rosary of 
beads. (See Madras D.C. I, iii, 246 and 247.) 

Atharvasira Upanishad. —This treats of the attributes 
pertaining to Siva who is taught in it as the Supreme 
Being. (Madras D.C. I, iii. Nos. 257 to 263. Compare 
with this Atharvasikhopanishad, which also treats of the 
superiority of Siva and the sanctity of the syllable Om. 
(Madras D.C. I, iii. Nos. 250 to 256.) 

Narayanatapinyupanishad. —This Upanishad explains 
how the eight-syllabled tnanira “ Om Namb Nardyandya” 
represents Siva and the ten avatars of Vishnu. It 
enumerates a number of mystic formulse connected with 
this mantra and describes the yayitra or magic figure to be 
used in the worship that is conducted with the aid of this 
mantra. Lastly, it describes the high value of the mantra 
and the greatness of God conceived as Narayana. 

Aitareybpanishad. —One of the dasbpanishads and 
forms part of the Aranyaka of Rig-Veda and consists 
of Adhyayas 4 to 7 of the second Prasna. Some copies 
contain the whole of the second Prasna of the Aranyaka. 
The 2nd and 3rd Prasnas of the Aitareya-Aranyaka are 
known by the general name of Upanishad, sometimes as 
Bahvirchbpanishad or Mahaitareybpanishad, while Adhyayas 
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4 to 7 of the second Prasna are more particularly called the 
Aitareybpanishad.. Hence some copies give—as above 
remarked—the whole of the second Prasna as the Aitareyb- 
panishad ; and it is for this reason obviously that the 
commentary on this Upanishad by Sankaracharya deals 
with the whole of the second Prasna. (See Madras D.C. I, 
iii, Nos. 323-325; Nos. 325 and 331.) It teaches that 
Atman is the cause of the manifested universe, that the 
knowledge of Atman which leads to salvation is the result 
of renunciation, and that the nature of Atman is conscious¬ 
ness though variously thought of. Sankara has a com¬ 
mentary on this Upanishad called Aitareybpanishad- 
bhdshyam. It is according to Advaita Vedanta. There is 
a gloss on it called Aitareybpanishadbhdshyasya-tippanam 
by Jnanamrita-Yati. In some MS. copies, this gloss forms 
part of Sayana’s VeddAhapraMsa, dedicated to his brother 
Madhava. The current idea that Sayana took much help 
from others in composing his Vedic commentaries is clearly 
■ borne out by the inclusion of this gloss in his Veddrtka- 
prakdsa. (See Madras D.C. I, iii, No. 332.) Another 
commentary on this Upanishad, cdA&bL Aitareybpanishad- 
bhdshyam, is by Anandatirtha from the Dvaita standpoint. 

Brihaddranyakbpanishad. —This Upanishad consists j 
of 6 Adhyiiyas from the 3rd to the 8th Adhyaya of the | 
Aranyaka of the Sukla-Yajurveda. After treating of 
Avidya in the opening chapter, it gives in the next three, 
a lengthy discourse between Jauaka Videha and Yagna- 
valkya regarding the true nature of the Supreme Being 
and of His relation to the universe. The 5th and 6th 
chapters deal with a number of Upasanas or modes of 
meditation and worship as leading to the salvation or 
Moksha, or to the attainment of the higher wisdom, which 
delivers one from the bondage of Karma and reincarnation. \ 
Among the commentaries on it are the following ;— u ,( 

(a) Brihaddranyakbpanishad Bhashya. —Commentary ) 
by Sankaracharya. A gloss on Sankara’s commentary, 
Brihadaranyakbpanishadbhdshya-Tika, is by Anandajnanai 
pupil of Suddhananda. (Madras Z?.C I, iii, No. 645.) 
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(d) Another commentary on this Upanishad is by 
NitySnandasrama, pupil of Purushottamasrama. This is 
known by the name of Mitakshara (not to be confounded 
with the legal work of the same name). 

(c) There is a metrical commentary on this Upa¬ 
nishad by Anandatirtha. 

Brihajjabaldpanishad. —This Upanishad consists of 8 
Brahmanas and explains the origin of the sacred ashes 
of Saivism known as Bhasma or Vibhuti, its preparation, 
the deities presiding over it, the various ways in which it 
is to be used and the virtue or merit attached to its use, 
illustrating it all with a story. It also gives the legendary 
origin of Rudraksha and describes the merit that would 
accrue to the wearer of a string of Rudraksha beads. 
(Madras D.C I, iii, Nos. 629-632.) 

This comes under miscellaneous Upanishads. It may 
be added that the Jdbdlupanishad and Rudraksha Jdbdlopa- 
nishad belong to the Sdma-Veda Upanishads; the 
Jdbdlbpanishad to the Sukla Vafur-Veda group of Upani* 
shads; and the Vriddhajdbalopanishad to the group of 
Upanishads classed under the head “Miscellaneous”. (See 
Tanjore Caialogvcy II, Contents ii-iv.) 

Chchdndbgybpanishad. —This Upanishad first explains 
the two different results accruing from the practice of 
Karma, according as it is or is not associated with the 
knowledge of certain Vidyas, and then proceeds to set 
out the nature of the highest knowledge to be attained 
and examines the different means of securing it. Sankara 
has a commentary, Chchdnddgyopanishadbkdshyam, on it 
from the Advaita standpoint. A gloss on it, from the 
Visishtadvaita portion, is by Rangaramanuja. Ananda¬ 
tirtha has a metrical commentary on it from the Dvaita 
standpoint. 

Hamsbpafiishad. —This Upanishad teaches that the 
Supreme Being is to be identified with Hamsa and is to be 
conceived as immanent in the human body. He has to 
be meditated upon and worshipped by the Hamsa-mantra. 
(Madras D.G I, iii. Nos. 841 to 850.) 
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Mantrbpanishad. —One outside the 108 mentioned in 
Muktikbpanishad. (See Madras D.C, I, iii, 710; but see 
No. 285, where the Upanishad is mentioned as occurring 
with the Atmaprabbdhbpaniskad.) 

Isavasybpanishad. —This Upanishad teaches the 
omni-penetrativeness and other qualities and characteristics 
of the Supreme Being and the insufficiency of either works 
{Karma) ox knowledge {Ghana) alone to lead to bliss. 

Among the commentaries on this Upanishad are the 
following:— 

{a) By Sankara called Isavdsybpanishadbkdshyam, a 
gloss on which is Isdvdsybpanishadbhdshya-tippanam by 
Sivanandayati. (See Madras D.C. I, iii, No. 312.) 

{b) Another by Sankarananda, pupil of Anandatma. 
{Ibid., No. 316.) 

{c) A third one called Isdvdsybpanishadb/mshyam by 
Anandatirtha. This is in metrical form and is according 
to the Dvaita School of Vedanta taught by him. 

{d) A fourth one by Vedantadesika, called Isdvdsybpani- 
shad-bhdshyam, according to the Visishtadvaita School. 

Jdbdlopants had. —This Upanishad deals with a particu¬ 
lar kind of ybgic meditation in which the aspirant is asked 
to concentrate his vision on the junction-point of the nose 
and the eyebrows and to repeat the Satarudriya prayer ; it 
further deals with the Sanyasa dsrama or the religious life 
of asceticism and describes the Sanyasin who deserves to 
be called Paramahamsa. 

[In the KshurikOpanishad, which is not referred to by 
Sripati, the practice of Ybga is explained at some length 
and then it is declared that Ybga is capable of cutting like 
a razor the endless cord of Samsara. (Madras D.C. I, iii, 
Nos. 418 to 421.)] 

The Jdbdlbpanishad above mentioned should be diffe¬ 
rentiated from the Jdbdlyupanishad, which explains the 
terms Pasu and Pali as used by the Pasupatas. It teaches 
that the smearing of Vibhuli is capable of leading to the 
acquisition of the knowledge which is essential for attaining 
salvation. (Madras D.C. I, iii, No. 476.) 
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Then, again, the Upanishad called Tarasaropanishad 
agrees in its first khanda with that of Jabalbpamshad, 
though the two differ from the second khanda. The 
Tarasaropanishad teaches that the Narayanastaka mantra 
is a mystic prayer-formula possessing the power of leading 
human souls to salvation, when men use it in the practice 
of yogic meditation. (Madras D.C. I, iii, Nos. 478-479.) 

Kaivalybpanishad. —This Upanishad teaches that 
salvation is to be attained only by realizing that Siva or 
Nilakantha of innumerable attributes and powers is identical 
with the attributeless Self. ( Madras Z?.C. I, iii. Nos. 
395-410.) There is a commentary on it, according to the 
Advaita system, by Sankarananda, pupil of Anandasrama. 
It is called Kaivalybpa?dshad Dxpika. (Madras D.C. I, iii, 
Nos. 411-413.) 

Kathavallyupanishad. —Mrityu (the God of Death) 
teaches to Nachiketas the fruitlessness of worldly pleasures, 
the greatness of eternal freedom and the immortal and 
blissful nature of Atman. Sankara has a commentary on 
it called Kathavallyupanishadbhashya. A gloss on it 
called Kathavallyupanishadbhashyasya-tippanam by Siva- 
nanda, who mentions his name in the colophon to his 
gloss. Anandatirtha has a metrical commentary on it. 

Kausitakyupanishad. —In this Upanishad, the Saguna 
and Nirguna forms of worship and the nature of the 
Supreme Being are described and explained. 

Mdndukydpanishad. —This Upanishad describes the 
meaning and the power of Pranava as a means of knowing 
the nature and the reality of the Self. Some copies of 
this Upanishad contain a number of slbkas by Gaudapfida 
in interpretation of it. Some think that these slbkas form 
part of the Upanishad itself. These latter are divided into 
4 prahasanas and expound the Advaita School of the 
Vedanta and are intended to meet certain objections that 
may be raised against that school. (Madras D.C. I, iii, 
No. 694.) 

Sankara’s commentary on it is called Mdndukybpa- 
nishadbhdshyam. A gloss on it by Anandatman is called 
5 
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Mandukybpanishadbhasliyasya'tippanam, Saiikarananda’s 
commentary is called Mandukybpanishad Dlpika. Ananda- 
tlrtha’s commentary is called Mmidukybpanishadbhashyam. 

Mundakopanishad. —This Upanishad first premises 
that wisdom acquired by the study of the VMas and the 
Sastras is lower and that the other wisdom which results 
from the knowledge of the Immortal One is higher, and 
that Karma associated with wisdom leads to the salvation 
of Moksha. Then it treats of the characteristics of the 
Supreme Being as well as of the nature and the origin of 
the Universe. It enjoins renunciation and asceticism and 
YSgic meditation as the means of attaining the higher 
wisdom and almost discards the Vedic religion of rituals. 

Sankara has a commentary called Mundakopanishad- 
bkdshya on it. On it is the gloss called Mundakbpanishad- 
bhdshyasya-tippanam. Anandatirtha’s commentary is also 
known as Mundakbpanishadbhdshyam. 

Ndrayanbpanishad. —This Upanishad teaches that the 
Universe proceeds from and returns unto Narayana, that 
he is the universe and that the eight-syllabled Mantra — 
Om Namb Ndrdyandya —is the means of worshipping Him 
and thus winning salvation. 

Sveldsvatarbpanishad. —This Upanishad explains the 
characteristics of the Supreme Being and the individual 
soul, and teaches meditation and worship by means of the 
Pranava, the Supreme Person being identified with Rudra 
as the bestower of salvation. 

A commentary on it, called the Svetdsvatarbpanishad 
Dlpika, is by Vijnanottama, pupil of Jnanottama. It is 
from the Advaita standpoint. (Madras D.C. I, iii, No. 810.) 

Taittirlybpanishad. —This Upanishad, after describing 
the importance of the Pranava and mentioning certain rules 
of conduct, explains the nature of the Supreme Being and 
of the worship and meditation which lead to the salvation of 
Moksha. 

A commentary on this Upanishad is by SankarScharya 
called Taittirlybpanishad Bhdshyam. A gloss on Sankara’s 
commentary is by Achyuta Krishnananda Tirtha, pupil of 
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Svayamprakasa Sarasvati. (ibid., No. 509.) It is called 
Taittiriyopanishad Vyakhya Navamdla. {Ibid) 

An unknown author has another commentary on it. 
(Madras D.C. 11, iii, No. 508.) It is called Taithrlybpa- 
niskad Vyakhya. 

Another gloss of this Upanishad is the Taittirlybpa- 
nishad Dlpika by Sankarananda, pupil of Anandatma. 
(Madras D.C. I, iii, No. 511.) 

Another commentary is by Sayanacharya and is part 
of his commentary on the Krishna Yajtirvedaka. 

Another commentary on this Upanishad is by Ranga- 
ramanuja Muni according to the Visistadvaita system 
of Vedanta. (Madras D.C. I, iii, No. 513.) 

There is a metrical commentary on this Upanishad by 
' Anandatirtha. 

(iii) Puranas and Itihasas. 

Harivamsa. —A supplement to the Mahdbhdrata and 
deals with the story of Krishna and his descendants. 

! (Madras D.C IV, i. Nos. 1968 to 1973.) 

Sivaglta. —A work in 16 Adhyayas. Said to be a 
portion of the Padma Purdna. (See Madras I'.C. of 
Sanskrit MSS. Ill, i. A, No. 2114; Madras D.C. of 
Sanskrit MSS., IV, ii, No. 2546.) Aufrecht, in his Cat. 
Bodl., No. 61, gives the contents of the chapters of this work. 
This work is intended to establish the superiority of Siva, 
as God. In the Madras Oriental MSS. Library there are 
five copies of this work. (Madras D.C. of Sanskrit MSS., 
IV, ii. Nos. 2546, 2547, 2548, 2549 and 2550.) There is a 
commentary on it, called Sivaglta-tdtparya Prakd,sika, in 16 
Adhyayas by Paramasivendra Sarasvati, who describes him¬ 
self as the disciple of Abhinavanarayanendra Sarasvati. 
There are three copies of this in the Library above named. 

It is stated in the Sivaglta that its greatest secrets 
were narrated by Siva to Rama in the forest of Dandaka- 
ranya, the same being again narrated by Skanda to Sanat- 
kumara. In the colophon to this work it is described as 
an Upanishad occurring in the Padma Purdna. 
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Siva Purana. —This is a work in 75 Adhyayas in the 
Purva Bhaga. (Madras T.C. of Sanskrit MSS., Ill, i, A, 
No. 2476; D.C. of Sanskrit MSS., IV, ii, Nos. 2359, 2360, 
2361, 2362, 2363 and 2364.) It is a Purana treating of the 
greatness of Siva and the manner of His worship. It also 
gives many details about Saivism. A list of contents of 
this Purana is given by Aufrecht in the Cat. Bodl., No. 113. 

Vdyamya Samhita. —It is a part of the Siva Purana 
which consists of many different parts— Dharmasamhita, 
Vdyavlya Samhita, etc. It is described in 2 parts of 30 
Adhyayas in the htdia Office Library Cat., I, p. 1314; 
also see Madras D.C. IV, ii, No. 2364. 

A Vdyamya Parana is also known. (See Madras 
D.C. I, ii. No. 140, at p. 184.) It is cited by Sayana in 
the commentary (attributed to him) on the Rudraprasna. 
(Ibid., No. 140, p. 182.) 

Brakmdndaptirdnam. —This Purana contains:— 

1. Arthapanchakavivarana, which in 30 Adhyayas 
treats of the five essentials of religion— svasvarupa, para- 
svarupa,< updyasvarupa, pulasvarupa and virddhisvarupa. 

2. KshetranidJmttnyakhccnda (1 to 12 Adhyayas)— 

(a) Srirangamahatinya; (b) Venkatagirimahatmya, etc. 

3. Adhydtma Rdmayanam. —Treats of the story of 
Rama as an incarnation of God in 7 Kandas. There is 
a commentary on this work by Ramavarman, king of 
Sringiberapura, son of Himmativarman and pupil and 
patron of Nagfoabhatta. The commentary is called 
Adhydtmardmdyanasetu (Madras D.C, IV, i, No. 2159). 
This part of the Purana is highly popular with religiously 
Inclined people in Southern India. 

Many MSS. of this work are known (Madras D.C. 
IV, i. Nos. 2145 to 2149). 

Vishnudharmdttaram. —A portion of the Gdrudapurdna, 
intended to establish the supremacy of Vishnu above all 
other gods and to teach how Vaishnava worship is to be 
conducted. (Madras D.C. IV, i. Nos. 2111—2118.) 

Pardsarapurdfta. —A work complete in 18 Adhyayas, 
said to contain 1008 stanzas. An upapurdna attributed 
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to Parasara. A list of its contents will be found in the 
India Office Library Cat., page 1230. (Madras D.C. IV, 
ii, No. 2348.) 

Linga Parana. —A Mahapurana of 159 Adhyayas 
treating mainly of the Linga and the various forms of Siva. 
It also gives a few genealogical events from Priyamvrata 
to Krishna. It also narrates the stories of the destruction 
of Tripura and other demons by Siva, besides instruction 
for the performance of the different ceremonies in honour 
of Siva. Aufrecht gives a list of contents of this work in 
the Bodleian Library Catalogue, No. 101. There are three 
MSS. of this work in the Madras Oriental Library. (Madras 
D.C. of Sanskrit MSS. IV, i. Nos- 2257 to 2259.) This 
Purana is said to be narrated to Narada and the Rishis in 
the Naimisha forest by Suta, who heard it from Vyasa. 

Kdmigdmak. —This voluminous work of over 136 
Patalas deals with the worship of Siva and the performance 
of the various religious festivals in Saiva temples. 
(Madras D.C. of Sanskrit MSS., XI, page 4227, Nos. 5431 
to 5432.) Though it is described as a Mdhatmya, it also 
deals with the construction of temples, making of images, 
etc. It has a bearing on sculpture which cannot be 
over-estimated. 

Skdndapurdna, —This Purana is the storehouse of all 
the stories connected with Siva and his greatness. It 
contains many sections, each a separate work in itself:_ 

Nagarakhanda; Umasamhita; Bhimakhanda; Sankara- 
samhita; Setumahatmyam; Isanasamhita; Brahmottara- 
khanda; Kalikakhanda; Kasikhanda ; Jambudvlpod- 
bhava; Dharmakhanda; Siitasamhita; Saurasamhita; etc. 
Each of these is again sub-divided into a number of 
parts, with further sub-divisions among each of them. 
Thus, the Ndgarakhanda has 13 Adhyayas and deals 
mainly with the artisan descendants of Visvakarman, vis., 
goldsmiths, carpenters, etc. This is described in detail 
in the India Office Library Catalogue, page 1347. The 
Hdtakesvaramdhdtmya is included in it. (See India Office 
Library Catalogue, page 1348; also Madras D.(f. of 
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Sdnskyit MSS. IV, No. 2302.) The Umdsamhita treats of 
the story of the Rdmdyana. The Bhimakhanda deals with 
the object of pilgrimages and the many benefits to be 
derived from them. (See India Office Library Catalogue^ 
page 1357; Madras D.C. of Sanskrit MSS. IV, i, Nos. 
2310-2311.) The Sankarasamhita treats of Viramahesvara- 
prasamsa, Sivabhaktadhyanapuja and Laukikacharya. 
(See Madras D.C. of Sanskrit MSS. IV, i. Nos. 2287 and 
2313.) A ICIiauda oi Sankarasamhita is Sivarakasyakkanda, 
which, in its turn, has included in it the Upadesakanda in 
85 Adhyayas treating of Kailasa and its Lord {ibid., No. 
2314); the Sambhavakanda, the Asurakanda, the Vira- 
mahendrakanda, the Yuddhakanda, the Devakanda and 
the Dakshakanda {ibid., Nos. 2314 to 2318); also the 
Mokshakanda, which sets out the incarnations of Vishnu 
and treats of rules of conduct and of the means of salva¬ 
tion. {Ibid., No. 2312.) 

The Sanatkmndrasamhita which includes the Siva- 
tattvasudhanidhi, Jivanmuktaprakarana, Videhamuktapra- 
karana, and the Mahavakyaprakarana. (See ibid.. No. 
2287.) The Srlsailakhanda is also a part of it. It treats 
of the sacredness of Srisaila and the places connected with 
it. (Madras D.C. IV, i, Nos. 2319-2320.) The Tmiga- 
bhadrdkiianda forms part of this Samhita. It treats of 
the greatness and holiness of the Tungabhadra and of 
the holy places and tanks near it. (Madras D.C. of 
Sanskrit MSS., IV, i. No. 2298.) 

The Seiumdftdtmya treats of the sacredness and great¬ 
ness of Setu. {Ibid., No. 2287.) 

The Isdnasamhita treats of Sivaratripradurbhava-tad- 
vratapuj§.vidhana, Sukumaraganesvarapradana and Siva- 
ratrimahatmya. {Ibid., No. 2288.) 

The Brahmbttarakkanda treats of the greatness of 
Siva and of the value of devotion to him. {Ibid., Nos. 
2303, 2309 ; also Aufrecht, Bodleian Catalogue, Nos. 127 
and 128.) 

The Kdlikdkkanda treats of the greatness of Siva, and 
of the wearing of the Rudraksha beads and sacred ashes. 
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It criticizes the practice of branding the body with the 
marks of conch and wheel, the emblems of Vishnu, 

: and the wearing of the Urdhvapundra. It also narrates 
various stories to prove the superiority of Siva to Vishnu. 
(Madras D.C of Sdmkrit MSS., IV, i, 2290.) 

The Kaslkhanda, which is in 100 sections, treats 
fully of the greatness and sanctity of Kasi and the places 
connected with it. (See Aufrecht, Bod. Cat., No. 120; 
Madras D.C. of Sanskrit MSS., IV, i. No. 2291.) A 
commentary called Padybjana has been written on it. 
(Madras D.C. of Sanskrit MSS., IV, i. Nos. 2294-2296.) 

Jambudmpodb/tava has included in it the following:— 
Sahyamalakagramamahatraya; Keralakhandavarnana; 
Dakshinakanda ; Keraladvipavarnana; Nilanadivarnana ; 
Hemadrikhanda; Muktapurivarnana; HemesvarimSha- 
tmya; Bhavishyadvamsavalivarnana; Madhyaranyamaha- 
tmya; Vatesvarakshetramahatmya; Srimukhakshetra- 
mahatmya; Bhavishyatkathanuvarnana. {Ibid., No. 2297.) 

In the Dharmakhanda, the story of the early life of 
Valmiki is given and occasion is taken to inculcate certain 
moral and religious dharmas based on it. The greatness 
of Rdmdyana is also set out in it at some length. (See 
ibid.. No. 2299.) 

The Sutasamhita is in four Khandas and is separate¬ 
ly dealt with below. The same remark applies to the 
San rasamhita. 

Sutasatnhita. —This is a work in four Khandas, namely, 
Sivamahatmyakhanda, Jnanayogakhanda, Muktikhanda and 
Yagnavaibhavakhanda, in the last of which the Upari Bhaga 
containing Brahmagita and the Sutagita occur. (Madras 
D.C. of Sanskrit MSS, IV, i. Nos. 2321, 2322, 2323, 
2324, 2325, 2326 and 2327.) 

A detailed description of this work will be found in 
the India Office Library Catalogue, pages 1377-1380- 
Briefly put, it is a collection of Saiva doctrines and legend¬ 
ary illustrations, especially according to the Yoga practices 
collected from and forming part of the Skanda Purana. 
Later treatises on Saiva ritualism and philosophy are 




avowedly based on what is contained in the Sutasamhita 
(see, for example. Kriydkramddyotdnikdy which deals with 
the rites to be performed in Siva temples and Sivakalpa- 
drumah^ which treats of Saiva philosophy, both of which 
quote the Sutasamhiia, see Madras T.C. IV, i, B, pp. 4919 
and 4988, Nos. 3304 and 3348). There is a well-known 
commentary on this work which is called Sutasamhita- 
vydkhyd, otherwise knOwm as Tdtparya Dlpika. This 
commentary is, according to the work itself, by Madhava- 
charya, who is spoken of in it as the pupil of Kasivilasa 
Kriyasakti. (See Madras D.C. of Sanskrit MSS., IV, i. 
Nos. 2328-2331.) This work has been published in the 
Anandasrama Sanskrit Series. 

Madhava mentioned as the author of this Vydkhya 
has undoubtedly to be identified with Chaunda Madhava, 
the general and minister of Bukka I, the Vijayanagar 
king, who is mentioned in a lithic inscription, dated in 
1368 A.D. {E.C. VII, Shikarpur 281). According to 
this record, this Madhava called, for the sake of differ¬ 
entiating him from others of the same name, Chaunda 
Madhava, was known for his ascetic virtues and belonged 
to the Angirasa-gotra. He has to be distinguished from 
Madhava, surnamed Vidyaranya, Of the Sringeri Matha, 
who was a contemporary of his and who belonged to 
the Bharadvaja-gotra. Chaunda Madhava was a Saiva, 
whereas Madhava, the son of Mayana and brother of 
Sayana, was an Advaitin of Sankara’s School. Of 
Chaunda Madhava, the inscription above quoted states 
that he was an astonishing expert in policy, as great as 
Brihaspati in wisdom and a learned man engaged in com¬ 
posing poetry which gave great pleasure to the minds of all. 
Through the grace of his teacher Kasivilasa Kriyasakti, 
he attained, we are told, great celebrity as a Saiva. He is 
also described as the conqueror of many countries 
on the shores of the Western Ocean. This statement 
is confirmed by the Goa plates and other records and is 
therefore no empty boast. Kriyasakti is described in 
this inscription as “ the manifest incarnation of Siva”. 


INTRODUCTION 


73 


It was at his instance, we are told, that Madhava, his 
disciple, made the grant of the three villages, mentioned in 
it to Kashmir Brahmans, who were ” travellers to the 
farthest points of the Chardyanl,ya-atickarandmndya, daily 
observers of all the rites appointed in the pure Stvdtnndyct^ 
ever devoted to the worship of the Ashtamurti ” {i.e., the 
Vidyesvaras, who were the objects of adoration in his vow). 
A few points worthy of note in connection with this grant 
are:—(1) that the three villages gifted were re-grouped into 
one and called Vidyesvarapura and made over with the con¬ 
sent of King Bukka-Raya I; (2) the gift was made in order to 
fulfil the great Saiva vow, which Madhava had commenced 
with special rites a year before as directed in the Siva- 
dmndya ; (3) the gift was made by Madhava after obtaining 
due permission for so doing, from his sovereign by petition, 
saying, “ From the funds of my own property, I will carry 
out your order; give me leave”; (4) that after obtaining 
Bukka's permission for the gift, Madhava purchased the 
three villages situated in his own Mmidala (z>., the province 
over which-he himself governed as Viceroy)—“purchasing,” 
we are told, at the price of the day, with the knowledge 
of the authorities-of the yl/awafa/rt, which speaks eloquently to 
his high character, he not taking any advantage of his position 
as Viceroy in a transaction so personal to himself; (5) the 
gift ^as made in the month of Kartika, the day being 
Monday, both being sacred to Siva; and (6) the grant was 
undertaken on the advice of the Sivaguru Kasivilasa Kriya- 
sakti. “ In order to have an oversight of that kingdom 
{t.e., the Araga province of Vijayanagar, which extended 
as far as the shores of the Western Ocean with which 
Madhava was entrusted by Bukka), without trouble, before 
making the gift, Madhava”, we are told, ‘‘worshipped in 
the manner of the Stvdmndya, the god of gods embodied in 
his own favourite Linga, Tryambakanatha, by means of 
daily special ceremonies, and by a number of rites and 
practices.” (See E.C. Shimoga VII, Shikarpur 281.) 
There can be scarcely any doubt that Chaunda Madhava, 
the author of the Tdtparya’D%pika^ was as great as a 
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warrior and administrator as a poet and philosopher. Nor 
is there any room for suspicion that the Madhava of 
Shikarpur 281 is the same as the Madhava described as 
the author of the Tatparya-Dlpika. While the Suta&amhita 
is mentioned by Sripati, he does not mention Chaunda 
Madhava’s commentary on it. This may be taken as 
evidence of the fact that he was a contemporary of this 
Madhava, both having probably lived, as above indicated, 
about the third quarter of the 14th century. (We know 
from the inscription quoted above that Chaunda Madhava 
lived about 1368 A.D. and that Sripati’s grandson men¬ 
tioned in the Srisailatn record had probably just died in 
1405 A.D., for the gift of the beam therein referred to was 
made for his merit.”0 

Sankarasamhita. —A part of Skdnda Piirdna of which 
a part (Adhyayas 180 to 183) treating of Viramahesvara- 
prasamsana, Sivabhaktadhyanapuja and Laukikachara is 
available in the Madras Oriental MSS. Library. {D.C. of 
Sanskrit MSS. t IV, No. 2313.) 

Saurasamhita. —A portion of the Skdnda Parana^ 
treating mainly of Siva as the Supreme Being, his nature 

^ In his Sutasamhita Vydkhyd, otherwise known as Tdtparya^ 
Dtpikdy Madhava styles himself paramabhakta of Kasivilasa Kriya- 
sakti, and Srimat tryambaka pddcibja scvd parayanena (one who is 
devoted to doing service at the lotus feet of the sacred Tryambaka). 
The inscription referred to in the text describes not only as the 
disciple of Kasivilasa Kriyasakti but also as deeply devoted to 
Tryambakanatha Siva. In the beginning of his Vydkhyd^ 

Madhava describes himself as the worshipper of Kdsivildsdkhya 
Krlydsaktlsa, i.e., Kasivilasa Kriyasakti who was the manifestation 
of Siva himself ; and further as Srimattryambaka pdddbja Siva- 
nishndta Tejasa VedasdUra pratishtdtra Srlman Madhava Mantrina, 
(See Madras D.C, Sanskrit MSS., IV, i. p. 1588, No. 2823.) In 
the colophon to the first Adhyaya, he also speaks of himself 
as Upanishanviarga pravarlakhia Sri Mddhavdcharya, etc. (/bid.) 
In this MS. there is an interpolation which states that there is a 
Sutasamhita Vydkhyd called Advaita-Dipikd by Vidyaranya {Ibid., 
pp. 1589-1590). There is an evident mixing up of Madhava, the 
Saiva, and Madhava, surnamed Vidyaranya. (See for further infor¬ 
mation, Mysore Gazetteer, (1930 Edition), II, iii, 1431-1446). 
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and attributes. It is of 16 Adhyayas described at length in 
the India Office Library Catalogue (p. 1382). (See Madras 
D.C. of Sanskrit MSS., IV, i, Nos. 2332 and 2333.) 

Sivadharmah. —This is a work descriptive of the 
details connected with the worship of Siva. (See Madras 
D.C. of Sanskrit MSS., XI* Nos. 5507 and 5508; see also 
Vol. IV, No. 2325, for description of a MS. of this work 
under Sutasamhita.) 

Cdtula. —This is evidently a shortened form for Vdtula- 
tantram, a Saivagama work which is made up of the 
following ten Patalas :— 

1. 

2. q355 

3. qjfy 

4. ^ ^ qsvJ 

5. ^ q5?5 

6. qs® 

7. q2r55 

8. 3TW qJ55 

9. 5ticT q3^ 

10. €155 q3^ 

(See Madras D.C. of MSS., XI, Nos. 5477 to 5480.) 
There is a Kannada TUa (commentary) on this work. 
(See ibid.. No. 5480.) 

The Anubkamsutram, a work of eight Adhikaranas, 
is a part of this exhaustive Agama treatise. This part is 
devoted to the topic of the realization of Siva as the 
Supreme Being in self-realization. (Madras D.C. of 
Sanskrit MSS., X, 5074.) A part of it is Sarabha Sdluva 
Mantrakalpa, which treats of the repetition of the mantra 
addressed to Sarabha Saluva Pakshiraja, (Madras D.C., 
of Sdnskrit MSS., XV, Nos. 8096-8098.) A rendering 
in Tamil of the 7th Patala of this work by Arumugaswami 
a Brahman writer of Tirukkoilur, is known. (Madras 
D.C. of Tamil MSS., Ill, No. 1418.) 

Vlrdgamaha. —This is a work in two parts, Purva- 
bhdga and UttarabJmga. (See Madras D.C. of MSS., 
X, No. 5118.) This work should be distinguished from 


Tatva bheda patala 
Varna bheda patala 
Chakra bheda patala 
Varga bheda patala 
Tantra bheda patala 
Pranava bheda patala 
Brahma-bheda patala 
Anga bheda patala 
Mantra jata patala 
Mantra kila patala 
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Vlrasaivagamah, a treatise on the religion of Virasaivas, in 
12 Patalas. (See ibid.., Nos. 5497-5501.) The Vlrdgama/i, 
however, is usually found in MSS. with Vlrasaivdgama/i- 
(See ibid., Nos. 5499 and 5500 under description of those 
MSS.) There are at least four incomplete copies of the 
V%rdgamah in the Madras Oriental MSS. Library, no 
complete work having been so far found. (See ibid., Nos. 
5502-5505.) According to one copy—the longest available 
(No. 5504)—it should be taken to be a fairly long treatise, 
extending as it does to 40 Patalas. The Uttarabhdga, known 
also as Nirdlamba Yoga, is the part generally available. 

Y’agnavalkya Sutra. —To be distinguished from 
Ydgnavalkya Smrithi, the well-known treatise on Hindu 
law. (See Madras D.C. of Sdnskrit MSS. V, No. 2702; 
also T.C. of Sanskrit MSS., Ill, i, B, No. 2676.) 

Sdnkkya Sdstra. —This is a reference to the Sankhya 
system in general and not to any particular work bearing 
on it. It should be distinguished from the Sankhya 
Chandrika, a short treatise on the Sankhya system of 
philosophy by Narayana Pandita. (Wilson, Descriptive 
Catalogue of Mackenzie Collection of MSS., page 176, 
No. 1.) 

Sdndilya Smrithi. —A work of five chapters of the 
Achara portion of the code of which the sage Sandilya 
is the reputed author. (See Wilson, Descriptive Cata¬ 
logue of Mackenzie Collection of MSS., page 164, No. 6.) 

Mahimnaha. —This is short for Mahlmnastavaka. It is a 
hymn of praise and prayer addressed to Siva. There 
are many MS. copies of this work in the Madras Ori¬ 
ental MSS. Library. (See Madras D.C. of Sdnskrit MSS., 
XIX, Nos. 1110,3-11124; IV, i. No. 2153.) Another 
incomplete copy is also to be seen there. (Madras T.C. 
of Sdnskrit MSS., I, i, B, No. 399.) Another copy of 
this work, complete with commentary, is also in the same 
Library. (Madras T.C. of Sdnskrit MSS., Ill, i. A, 
No. 2015.) Some commentators attribute this work to 
Pushpadanta, whose name is actually mentioned in the 
colophons appearing in certain MS. copies of it. (Madras 
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D.C. of Sanskrit MSS., XIX, Nos. 11106, 11112; 
also Madras T.C. of Sanskrit MSS., Ill, i, A, No. 
2015.) Others, however, hold that it was composed 
by Kumarilla BhattScharya. Thus Ahobala states in 
his commentary that Pushpadanta, a Gandharva, composed 
this hymn to glorify Siva, when he appeared before him 
in response to severe penance. In another commentary 
it is said that Pushpadanta composed this hymn in 
expiation of the sin of disregarding the remains of the 
offerings made to Siva. Desayamatya, another com¬ 
mentator, attributes it to Kumarilla Bhatta, whom he 
describes as an incarnation of Subrahmanya, son of Siva. 
It should be added that some MSS. contain colophons 
actually mentioning Bhattapadacharya ( i.e., Kumarilla 
Bhatta) as its author (i.g., see D.C. of Sanskrit 
MSS., XIX, No. 11109). Desayamatya speaks of himself 
as the son of Annayamatya of Kaundinya-gotra and a 
disciple of Chandramauli, a descendant of Prolanaradhya 
and of Lolla-Lakshmidhara, and that he was a minister 
along with Nadindlagopa and Saluva Thimma. (Madras 
D. C.of Sanskrit MSS., XIX, No. 11120.) Ahobala’s 
commentary is known as Kalpalaia and is a full one. 
Ahobala describes himself as the son of Narasimhabhatta 
of the Bhaskara family and Ramamba. (See Madras D.C. of 
Sanskrit MSS, XIX, No. 11119.) The popularity of this 
work can be easily imagined when it is stated that there 
are other shorter commentaries on it, some of them re¬ 
stricted to the first 33 stanzas only and some others furnish¬ 
ing summaries of the older commentaries on it. (See 
Madras D. C. of Sanskrit MSS., XIX, Nos. 11123 and 
11124; also No. 11122.) The work is sometimes—though 
less commonly—known as Makimmstotra. (See Madras 
T.C. of Sanskrit MSS., Ill, i, A, No. 2015, colophon.) 
Pushpadanta is quoted by Rajasekhara, the poet, who 
belongs to circa 900 A.D. Dr. Keith notes the fact that 
it is known to the Nyayamanjari of Jayanta Bhatta and 
so cannot be later than the 9th century. {History of 
Sanskrit Literature, 220-221.) 
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Agnirakasya. —Ramanuja in his Sri Bhashya refers to 
this work thus (III, 3-19):—(1) “In the book of the 
Vajasaneyaka, called Agnirakasya, we meet with a medi¬ 
tation on Brahman called Sdndilyavidyd, and there is also a 
Sdndilyavidya in the Brihaddranyaka ” etc. (Thibaut, 641). 
(2) Another reference to this work in the Sri Bhashya 
occurs at III. 3-44 (Thibaut, 668): “ In the Vdjasamyaka., 
in the Agnirakasya chapter, there are references to certain 
altars built of mind, ‘ built of mind, built of speech, etc. ’ ” 

(iv) Other Authors Quoted by Sripati. 

Among other authors mentioned by Sripati in the 
body of his work may be mentioned the following:—(1) 
Manchana Pandita, author of a commentary on Guhddhi- 
karana ; (2) Paramasivaradhya Bhattacharya, who wrote the 
Kaivalya Prakdsa", (3) Durvasa, author of Kdrakavrittilak- 
ska 7 ia\ (4) Paramananda Aradhya; and (5) Jaimini, author 
of Vedapddastavah. Whether the Manchana Pandita men¬ 
tioned by Sripati can be identified with Manchana, the 
author of a work named Asvaldyanasutraprayogapradlpika^ 
is open to doubt. (See Hultzsch, Reports on Sanskrit 
MSS. in S. huiia, I, page IS, No. 175.) He vvas also known 
as Manchanarya. [Ibid., Ill, No. 1616, p. 5.) He cannot 
be the Manchana referred to by Sripati as he is not an 
author. Another Manchana, son of Ramaraja Preggada, 
minister of King Verna, and grandfather of Manchiraja, 
who performed the consecration of two lingas, brought 
from Srisaila, at the Mandukesvara temple, at Manikes- 
varam, in the present Guntur district, and made other 
gifts to the latter temple, is mentioned in a record dated 
in Saka 1275 or 1353 A.D. [Nellore Inscriptions iii, 78, 
pp. 1037-45.) Whether this Manchana is identical with 
the Manchapdrya mentioned as his younger brother by 
Chaundappacharya, who wrote a commentary on the 
Srauta Sutra of Apastamba, which is a work on Vedic 
sacrifices, is also open to question. This work is called 
Prayogaratnamdla and in its colophon Chaundapa describes 
himself as the son of Chinnarya and elder brother of 


INTRODUCTION 


79 


Adityadeva and Manchaparya and minister of King 
Bhupati, son of Bukka II and Tippamba and grandson of 
Harihara II of Vijayanagar. He states in the introductory 
verses that he wrote the commentary at the command 
of King Bhupati and that Vidyaranya, having been request¬ 
ed by Pandits like Chaundaparya to comment on the Srau/a 
Sutras, explained its Hautra and Audgatra portions. 
(Madras, T.C. of Sanskrit MSS., I, i, C, No. 795.) As we 
know that Prince Vira-Bhupati ruled from 1409-1421 A.D., 
both Chaundapa and Manchaparya have to be set down 
to about the 1st quarter of the 15th century. This date 
would seem to suggest that the identification of Manchana, 
the author of Asvalayanasutrapraybga, and Manchaparya, 
younger brother of Chaundapa, is open to objection. There 
was a Telugu poet named Manchana, who was the author 
of the Telugu work Keyurabdhucharitram, which is 
based on Rajasekhara’s Viddhasdlabhanjika. As the 
work is dedicated by Manchana to Nandiiri Gundamantri, 
a minister of King Prithvisa, described as the son of 
Rajendrachola, he will have to be assigned to about the 
middle of the 12th century A.D. (See Madras T.C. of 
Tehigu MSS., Part 3, No. 45(3), at page 130.) There is 
nothing to show that this Manchana, though evidently a 
Sanskrit scholar, ever wrote any work in that language. 

Sivaradhya, author of Sivammmsapuja, a work on the 
mental worship of Siva (Madras D. C. of SMskrit MSS., X I, 
No. 5524), is probably the Paramasivaradhya Bhattacharya, 
who is referred to by Sripati as the author of Kaivalya- 
prakdsa and Sivagnanachandrodaya. Two other authors 
mentioned by Sripati are Durvasa, author of KCiraka- 
vrittilakshana, and Paramananda Aradhya, the latter of 
whom is evidently different from Paramasivaradhya. Of 
these, Durvasa, who is styted by Sripati Bkagavadpadd- 
chdrya, appears as a Rishi of the Sama-Veda in the Jaimini- 
grihyasutra. (Seshagiri Sastri, Madras Report on Sanskrit 
MSS., I, 3.) A work known as Durvdsasamhita is known 
(Madras D. C, of Sanskrit MSS., VIII, see under No. 10005). 
To Rishi Durvasa is attributed Tripurasundarxstdtram 
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(Madras D. C. of Sajiskrit MSS., XIX, No. 10758). DCirva- 
sa’s work Karakavriitilakshci'tta must be presumed to be a 
treatise on the meaning and force of declensional cases, 
like that of Rudrabhattacharya’s Kdrakavaddrtha (Madras 
D.C. of Sanskrit MSS., VIII, No. 3927) and Bhavananda 
Vagisa’s Kdrakavivechana, which is part of a larger work 
of his, called Sabdakhandasdramanjari. Kdrakavivecfiana 
contains a clear exposition of the various relations in a 
sentence that are given expression to by various declen¬ 
sional cases (see Madras D.C. of Sanskrit MSS., VIII, 
No. 4309). Jayaramapanchanana was the author of Kdraka- 
vdddrtha [Madras T.C. of Sanskrit MSS., I, A. R. No. 

1 \^{c)\,Pdddrthamdla {D.C. No. 4267) and Samdsavdddrtha, 
a discussion in the nature of compounds (Madras D.C. 
of Sanskrit MSS., XXVI, No- 14842, p. 9881). 

We finally come to Jaimini, the author of VMapdda- 
stavak, which is the shortened name of a work more 
familiarly known as Sivavedapddastavaha. This is a hymn 
in praise of Siva, the last quarter of each stanza in it 
ending with a Vedic passage. The authorship is attri¬ 
buted to Jaimini and the work is declared to be part of the 
Brahmdndapurdna. MSS. of this work, however, differ 
in the contents of their colophon. Thus while the colo¬ 
phon in one copy mentions it as taken from Vyasa’s 
Brahmdndapurdna and states that Jaimini was its author 
[Madras Tri. Cat., I, i. B. R. Ho. 438(z/)], another copy 
has a colophon which states that it is from the Bhavish- 
ybttarakhanda and it adds that it bears the alternative 
name of Pmtdarikapurapati-Jaiminisamvdda. (Madras 
D.C. of Sanskrit MSS., XIX, 2, R. No. 11204, at p. 7560.) 
This description of the work is, however, confirmed in the 
preliminary part of the MS. copy of this work first quoted 
above, where it is stated that when Suta—the narrator of 
the Puranas—was asked by Saunaka and others as to what 
Jaimini did when he reached Pundarlkapura, he said that 
when the reverend Jaimini reached that town he with folded 
hands sang this hymn of Vedapddastava. A third MS. of 
the work has a brief colophon which merely states that it 
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is the work of Jaimini. {Ibid., R. No. 11207 at p. 7561.) 
There is a commentary csW^^SivataUvadxpikaoxi this work, 
by SuryanarSyanasurin, son of Tirumalabhatta of the 
Pattangi family. He belonged to the Mitrayavagotra and 
dedicates the work to Siva worshipped on the Srisaila. 
{Ibid., R. No. 11208 at p. 7561.) The commentator 
was evidently a native of Chidambaram, whose God he 
praises. He also notes the fact that the stotra is taken 
from Brahniandapurdna. 

Another work mentioned by Sripati is Sivddvaita- 
prakdsika (I. i, 2-2, page 34, line 24). An incomplete MS. 
copy of this work is in the Madras Oriental MSS. 
Library with a Kannada Commentary on it (Madras D.C. 
of Sanskrit MSS., X, No. 5114, page 3913). This work 
treats of Saiva-Vedanta religion and philosophy. Among 
the subjects treated in it are :— 

(1) Sarvaprapancka nivrithtki kramaha; 

(2) Vibhuti rudrdksha dhdrana pandmkshardchchdrana 

visvdsa lingadi sthala nisckaya kramaha; 

(3) Itara devata, sakti nirdsadi sthala nisckaya kramaha; 

(4) Bhdvi sanga nirdsddi ishta lingdrpana kramaha ; 

(5) Bhaktddi sarandntasthala kramaha ; and 

(6) Gndna sunya kramaha. 

In this work the idea is suggested that Siva is anddi, be¬ 
yond all comprehension and all knowledge ; he is beyond all 
forms and is formless. No one knows him exactly—neither 
Brahma, nor Vishnu nor Rudra nor Agni nor Vyoma 
(Akasa), nor Samira (Wind-God), nor Ambu (Water-God), 
nor Bhnmi (Earth), nor the Grahas (the Stars). No pheno¬ 
menal agents existed then—when Siva was All (or the Only 
One) that existed. He existed in the form of Satchida- 
nanda and Paripurna (filled with everything), without a 
second. Beyond all comprehension and expression, devoid 
of cause or effect, beginning, end or non-existence, neither 
in space, nor out of space ; impossible to think of through 
meditation, or spiritual knowledge; an empty mark incapa¬ 
ble of being sought as an asylum (or support) ; this is the 
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state of absolute non-existence. (/ti sarvasunya sthalam 
sampurnam.) 

The work ends thus :—“ Everything is absorbed 
in that One comprising all forms of eternal Sat, Chit 
and Ananda; in that Parabrahma pervading throughout 
the firmament. What is the fun of talking jestingly of 
those who are far beyond the farthest end of the ocean 
of knowledge and who are one with Paramatma in his 
Being?” 

” In trying to describe such of them, one does not know 
himself or Brahma, who is unsurpassed, unrivalled and 
who is in his form of Chit. When actual non-existence 
results, then everything is absorbed in the Linga 
(Lingaikya) and all such things as Bhava and Abhava with 
their reflection cease to exist. That state is known to be 
Gnana Sunya Sthithi (non-existence) where no feeling or 
knowledge of Brahma is experienced as the result of being 
freed from the bondage of Bhava or Abhava. 

‘‘That is said to be Gnanasunya (the non-existent state 
of knowledge) wherein the knowledge and the object 
creating the knowledge with its characteristics are all 

absorbed in the gyieye (knower).May Siva 

(Sasibhushana) who is unchangeable {Nirvikalpa), unpro¬ 
tected [Nirdd/idra ), characterless ( Nirguna ), uncovered 
[Niriipadhikd) and who is still the absolute support for the 
visible universe [Pmiyaksha Jagadddhdra), protect me.” 

The name of the author of the work is not known, being 
not mentioned in the colophons found in the MS. The 
colophons are short and state merely “ Iti sarvasunya 
sthalam sampurnam ” and so on. This work has nothing to 
Sivddvaitam {ibid.. No. 5113 at p. 3912), a work 
of seven devoted to the doctrines of Saiva-advaita 

religion and philosophy. These seven paialasdtaX with:— 
Tatvabheda, Varnabheda, Chakrabheda, Vargabheda, 
Mantrabheda, Pranavabheda and Brahmabheda. 

It is interesting to note that among the citations made 
by Sripati is one from Kalidasa, the famous dramatist. The 
following passage occurs in Adhyaya III, Pada HI 
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“ ^f:cfRr II ” 

Kimivahi madhuranam mandanam ndkritlndm. 

This passage occurs, as is well known, in Act I, 
Scene III, of Sdkuntala. 

These words, it will be readily recalled, are spoken 
by King Dushyanta in describing the unadorned beauty of 
Sakuntala, when he gets a first glimpse of her at the 
hermitage of Rishi Kanva. Sripati quotes the passage to 
illustrate the point that as in Kavya literature the use of 
Avyayas (adverbs) is sometimes of no consequence for 
conveying the idea intended to be conveyed by a Vdkya 
(sentence), for they do not add to the beauty or effect of a 
passage though occurring in them, so if the difference 
between the Jlva and Brahma is negligible, it should not 
be taken into account. The idea of servant and master, as 
between them, is, therefore, non-existent. These, however, 
are not one but the difference between them is so slight 
(daram alpam) that such difference ought to be treated as 
negligible. This is, in essence, the bheddbheda doctrine of 
Sripati. Elsewhere he quotes the Bkramara Klta theory 
to support his view (AdhySya I, Pada I, Sutra A^Taiiu 
Samanvayal). He says By Skraddhd, Bhakti and 
Dhydna in due combination, believe when I say, the 
Jlva will, by meditation, attain Sivatatva in the same 
manner as the Klta, though different from the Bhramara, 
becomes the Bhramara." The original passage may be 
quoted- 

“ Shraddhd bhakti dhydna yogddavehi ” ityddau 
bhramara kltavat paramesvarbpdsandtmaka dhydna gttdna 
vasdt jlvasya Sivatatvaprdptih upadesdt. 

Pranavdrthavivaranam is another work quoted by 
Sripati. It is mentioned in connection with the deriva¬ 
tion of the word “ Maya ” in I. i, 3. I have been unable 
to trace out this work. There is a work called Prana- 
vdrthaprakdsika, which is a commentary on the syllable 
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Otn according to the Advaita Vedanta by one Brahma- 
nandayoginathendra. (See Madras T. C. of Sanskrit 
MSS., I. i, A. R. No. 193 {e) at page 326.) The work 
mentioned by Sripati may be one of this kind and this 
suggestion may perhaps be not open to doubt, for there is 
a Saiva work called Pranavapanchdkskar'iyantra which 
treats of 6m Nama Sivdya as a yantra. (See Madras D. C. 
of Sanskrit MSS., XI, No. 5417, page 4215.) There is, 
however, a well-known dispute as to whether the mystic 
syllable 6m forms part of the aphorisms in Badarayana’s 
Brahmasutras. A popular treatise on this subject is 
the Pranavadarpatta by Srinivasacharya, son of Srisaila 
Tatacharya and Lakshmi and pupil of Srinivasadhvarin of 
Kaundinya g5tra. This is a work by a Srivaishnava scholar 
who sets down the Srivaishnava viewpoint in it and that is 
that the syllable 6m does not form part of the Sutras of 
BSdarayana. (Madras D. C. of Sanskrit MSS., X, No. 
4932, page 3726.) This view has been contested by the 
Madhva-Vaishnavas and their standpoint is summed up 
in Pranavadarpanakhandanam by Vijayindratirtha, which 
is a criticism of Srinivasacharya’s above quoted work. 
(Madras D. C. of Sanskrit MSS., X, No. 4798, page 
3588.) According to the followers of Madhvacharya^ 
the syllable 6m is part of every Sutra of Badarayana, 
and is so for the reason that his Sutras are definite in 
their decisions and as such not open to discussion. 

Among other works cited by Sripati in the course of his 
commentary is the Sivagndttachajtdrddaya by one Parama- 
sivaradhyaswami. I have been unable to trace out 
this work and its author. Another writer referred to 
by Sripati is Pararaananda Aradhya, who is spoken as 
a teacher even greater than Ekorama Siddha Bhagavat- 
padacharya, the guru of Sripati. The identity of this 
writer is also not certain. Paramananda Tirtha, a writer 
on Saiva Vedanta, well versed in both Telugu and Sanskrit, 
is known to Telugu literature. He styles himself by 
the alternative name of Paramananda Yati. Under the 
first of these designations he wrote the Sivagnanamanjari, 
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a Telugu work on the Saiva Vedanta in the popular 
Dvipada metre. In this work, he calls himself a disciple 
of Dattatreya. Under the name of Paramananda Yati, 
he wrote the Upadesakramamu, another Telugu work, 
which is in the form of a dialogue between a teacher 
and his pupil on some of the principles of Advaita 
Vedanta. In this work also he calls himself a disciple 
of Dattatreya. Similarly, in a third work, called the 
Uitaragitavyakhya, which is a commentary on the Uttara- 
glln, which is an episode in the Asvamedha Parvam 
of the Mahabharata, Paramanandatirtha calls himself a 
disciple of Dattatreya. Thus, there seems little doubt 
that Paramananda styled himself yati and tlrtha just as 
it suited him. Evidently, he treated the terms as synony¬ 
mous. which they actually are. He was probably a Sanyasin 
of the Saiva School. His last mentioned work is written in 
conversational Telugu and is stated to have been composed 
by him to correct the many errors into which previous 
authors had fallen in their interpretation of the Uttaraglta. 
[See Madras T. C. of Telugu MSS., II, p. 592, No. 194 
id) ; p. 596, No. 195 {b) ; p. 747, No. 264 {b).] Another work 
by the same writer—Pararaanandayatindra— [sParamdnanda- 
satakamu which consists of 111 verses in the Kanda 
metre, in praise of Vishnu and Siva and treating of the 
Advaitic oneness of the world. Two other Satakas by 
him are Dattatreya Satakamu and Sampangimauna 
Satakamu. [Madras T. C. of Telugu MSS., Part III, 
pp. 173-177, R. Nos. 54 (a), (b) and (c).] The practical 
question remains whether we could identify this Parama¬ 
nandatirtha or Paramanandayati with the Paramananda- 
radhya mentioned by Sripati. It has not been possible 
to fix the age of Paramanandayati alias Paramananda 
Yogi and so it is difficult to state whether he came 
after or preceded Sripati. Bearing the fact that Sripati 
describes him as being even greater than Ekorania Siddha 
Bhagavatpadacharya, it is, in the present state of our 
knowledge of both of these writers, impossible to identify 
them. 
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Popularity of Sripati’s Commentary. 

Sripati’s commentary seems to have had a wide 
vogue both in Northern and Southern India. It was 
evidently studied with some care among Benares pandits 
who followed the Virasaiva tenets. There is at least one 
well-known work in which there is internal evidence of 
this fact. The Lingadhdratia Chandrikai the work referred 
to, does not mention by name Sripati’s Bhds/iya but it is 
undoubted that the author of this work was well acquainted 
with the contents of the Bhdshya. This highly popular 
work was written by Sri Nandikeswara Swami and has 
latterly been edited with a commentary called Sara by 
Pandit Mahamahopadhyaya Sri Sivakumara Swami Sarma 
Misra and published at Benares by Kasinatha Sastri, a 
resident of Ambigeri village and Adhyaksha of Nandi- 
kesvaramatha, with the sanction of the Swamis—so we 
are told in the title page of the work itself—by the Kasi 
Jangamavatika Visvaradhyapitha. (See edition published 
in 1905 at the Medical Hall Press, Benares.) In the 
BhumikaXo this work, we are told that this work was 
written by Nandikesvara Swami to support the Vedic 
origin of. Lingadharana after examining many ancient 
works on the subject. The difficulties in the work were, 
we are informed, explained by H. H. Rajesvara Swami 
of the Jangamavatika Visvaradhyapitha and it was publish¬ 
ed by Sri Sivakumara Swami with the tlka entitled Sdra^ 
mentioned above. There can be hardly any doubt that 
Nandikesvara was its author as the colophon to Chapter 
II actually mentions his name. It is also stated in the 
Bhumika that the work had once been without a tlka and 
that the klka was added by Sri Sivakumara Swami for 
the benefit of all Virasaivas. As regards Nandikesvara 
himself, we have little or no information of value. He is 
mentioned in the work as the son of Maheshacharya, 
who, we are told, was the son of Basavesvaracharya. 
(See colophon at the end of the work, page 311, lines 
2-9.) Nor is there any clue to his date. Among the 
authorities mentioned in the work by Nandikesvara, in 
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support of his views, are:— Makutagama, Vxragama, 
Siddhanta-saravali, Siddhanta-sikhamani, Lingapiirdna, 
Skdnda Purdna, Padma Purdna, Mahdbhdrata, Gita, 
TatUirlya Upanishad, Svetdsvatara Upanishad and the 
Sivaglta, As will be seen from what has been stated 
above, with the exception of Makuidgama and Siddhdnia- 
sdrdvali, all these works are cited by Sripati in his 
Bhdshya. Of the two excepted works, the Siddhdnta- 
sdrdvali contains the important teachings found in 
various Saivagama works, and it is the work of one 
Trilochana Sivacharya. His date is not definitely known 
though it is undoubtedly a work later in date than 
Sripati. There is a commentary on this work {Siddkdnta- 
sdrdvali) by Ananta Sivacharya. (Madras D. C. of 
Sanskrit MSS., XI, Nos. 5554 and 5555.) The Makuid¬ 
gama is one of the several Saivagamas known to Sanskrit 
literature. The Agamapurdnandmdnukramanika men¬ 
tions it in its opening verse, which begins with Kdmika 
and other Agamic works. (Madras D.C. of Sanskrit 
MSS., XI, page 4218, No. 5420.) The work itself is 
well known. (Ibid., p. 4255, No. 5464.) Some parts 
of it deal with the conduct of various religious festivals 
in Siva temples. One such portion , of it, known as 
Sivbtsavddivishayah cites in its colophon this work as 
its authority. [Ibid., pp. 4306-7, No. 5533, at page 
4307.) The very nature of this work shows that it is 
a late one and cannot be posterior to Sripati, though . 
the festivals, etc., mentioned in it may themselves go 
back far into antiquity. 

That the Ltngadhdrana Chandrika, which openly 
admits that it is based on ancient works, appears to owe 
much to the commentary of Sripati on the Brahma Sutras, 
especially, I. i, can hardly admit of any doubt. All the 
Puranas supporting Lingadharana appearing in the Linga- 
dhdrana Chandrika are to be seen in Sripati’s com¬ 
mentary as well. These are tabulated below :— 
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Work or text quoted 

SrtpatVs Rhdshya 
(Present Edition) 

Lingadhdrana 
Chandrika 
(Edition 1905) 

(^i) Kaivalya Upanishad 

Page 10, 

Lines 21-23. 

Page 12, 

Lines 8-12.. 

(^) Sarvalingdni stdpayati- 
pant mantram. 

Page 8, Line 9. 

Page 28. 

(c) Sarvdnana S'lrcgriva from 
Svetdsvatara Upanishad. 

Page 8. 

Page 31. 

(^) Vrihln prbkshcti vrihin 
vahanii. 

Page 14. 

Page 29. 

(i) Usho sau paramahamsb 
bhdniikdtipratlkdsate. 

Page 57. 

Page 25. 

(/) Tadddimadhydnta vihina- 
ffigkam, etc. Umdsahdyam 
paramlsvaram prabhum, 
etc. 

Page 10. 

Page 12. 

{g) Ritam satyam param 
Brahma purusham 
Krishna pingalam, etc. 

Page 54. 

Page 8. 

(Ji) Dhaharam vipdpam para^^ 
vesmabhiitam^ etc. 

Page 8. 

Page 4. 

(/) Tasmdi dhdryam mahdUn- 
gam pdnimantreti, etc. 

Page 14. 

Page 58. 

(/) Agneybshta kapdlo amd- 
vdsydyam. 

Page 14. 

Page 61, 

(>^) Yachchandasdm Rishabhd 
visvarupdha.y etc. 

Page 8. 

Page 105. 

(/) Pavitrdnte vitatam Brah- 
manaspaie^ etc. 

Page 70, 

Page 124. 

{in) Mantra sabdasya gaund- 
rthatvdt ikshyat adhi- 
karane, etc. 

Page 14. 

Page 68. 

(;;) Ksharam pradhdnam 

amrutdksharam haraha , 

Page 13. 

Page 38. 


That even certain of the maxims quoted in the Linga- 
dltarana Chaiidrika should be the same as those found in 
Sripati’s commentary is not a little strange. Thus :— 
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Nyaya quoted 

Sripati*s Bhdshya 
(Present Kdition) 

Lingadhdrana 
Chandrika 
(Edition 1905) 

(o) Nishddasthapatinyaya 

Adhyaya I, Pada 
III, Sutra 34, 
Page 154, Line 
33. 

1 

(p) Saudigdhe vdkya sheshdt .. 

Page 16. 

Page 63. 

(^) Nishddasthapatmydya 

Adhyaya I, Pada 
III, Sutra 15, 
Page 143. 

Page 76, Line 3 
in the Commentary. 


The only possible inference that can be drawn from 
the above parallelism is that the Lingadkdrana Chandrika 
has borrowed much—though without direct acknowledg¬ 
ment—from Sripati’s Bhdshya. As the writer of a popular 
text-book, the author of the Lingadhdmna Chandrika may 
not have deemed it quite necessary to cite his authority, 
the more so as the original sources—assiduously collected 
in the first instance by Sripati—are referred to by him. 
In any view of the case, the practical identity of the autho¬ 
rities cited by both makes if impossible to resist the conclu¬ 
sion that the Lmgadhdrana Chandrika is the borrower and 
not vice versa. The vast differences that exist between the 
manner of treatment adopted by these two writers—Sripati 
and Nandikesvara—would seem to distinctly prove that 
Sripati is the original writer and that Nandikesvara is the 
borrower. Finally, it may be added that the Lingadhdrana 
Chandrika, the work of Nandikesvara, should be disting¬ 
uished from the Lingadhdranadlpika, which is a dissertation 
on whether the wearing of the Linga is obligatory or 
optional in the case of a Virasaiva and Lingadhdrana 
Lakshanam, which enjoins the wearing of the Linga by 
Vlrasaivas after performing the necessary purificatory 
initial ceremony. {Ibid., pp. 4262-3, Nos. 5473 and 5474.) 

Philosophical Standpoint of the Work. 

Sripati writes in a simple and easy style. His mastery 
of Panini is visible in almost every page of his work. His 











90 


INTRODUCTION 


varied learning and profundity of thought are conspicuous 
in his Bhdskya. He. is, as may be expected, highly cri¬ 
tical of the views of his opponents but it must be said to 
his credit that he nowhere does any injustice to them in 
propounding their views before attacking them. The 
really distinctive part of his writing is the statement of 
views current in his own times among the most progressive 
Virasaivas with regard to the everlasting theme Tatvamasi. 
He combats the view primarily of Ramanuja, against 
whom apparently his work is intended, though Sankara 
and Madhva also claim fair attention at his hands. His 
philosophical standpoint is summed up in the two or three 
alternative phrases he uses to describe the nature and 
contents of his work :— 

Viseshadvaita. 

Dvaitadvaitabhidhana. 

Bhedabhedatmaka. 

Viseshadvaita Siddhanta Sthapaka. 

The author refers frequently to the Pasupata school 
but only to di^er from it. The reason is very simple. 
The Pasupatas, like the other older Saiva schools, 
expound the dualistic point of view, while the Virasaiva 
school, as expounded by Sripati, holds to the bheddbhlda 
doctrine. ' 

Sripati’s Criticism of Sankara. 

Sripati refutes the position of Sankara and his doctrine 
of Maya at length. His argument is too long to summarize 
here. But it may be stated very briefly to clearly indicate 
the standpoint taken by Sripati in regard to Sankara’s views. 
In Adhyaya I, Pada I, Sutra 4, Tattu Samanvaydt, Sripati 
strongly combats the doctrine of the unreality of the world 
as propounded by Sankara. His bleak philosophy of 
negation he rejects at every step. He says that if the 
world is to be assumed to be real only for the purpose of 
vyavahdra and not for pdramdrthika, then the doctrine 
cannot be accepted to be true. What kind of truth is it that 
is confined to vyavahdta ? What kind of truth is it that is 
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only applicable (^amyalvam) to vyavakdra ? And what 
kind of truth is it that is outside (bddhita) vyavakdra? 
What is this truth which is both truth and not truth ? 
What is this nomenclature which is divorced from Cause 
and Effect ? What is this truth which is the semblance of 
truth and yet not truth ? What sort of object is it which 
has no basis in Cause ? (He answers :—) Therefore the first 
view is not true, because if Brahma is anything other than 
vyavakdra, Brahma is beyond what is assumed, is unneces¬ 
sary and is redundant (aiivydptihi). This results in 
muteness as between guru and sishya. That is, further 
discussion is unavailing or impossible. So the first Sutra, 
Atkdtho Brahma jigndsa, falls to the ground. He then 
passes on to deny ntrviseskalvam, as being inexplicable to 
everybody. He then vehemently attacks Nirviseshamata as: 

Smdrtdn sarvainatabkrasktdnyagantnilhyd/va sddhakdn 

Gamkdchdra sampanndn pdskanddn parivarjayet. 

Accordingly he states that that system of philosophy 
cannot prove acceptable to persons seeking salvation 
through the Veda. (Adhyaya I, Pada I, Sutra 20, line 28, 
page 71.) 

Criticism of Ramanuja and Pancharatra Agama. 

Ramanuja’s system is referred to in the work as 
Visishfddvaita and refuted as such. The Pd7ichardira 
Agamd is also severely criticized by Sripati in Adhyaya I 
Pada I, Sutra 3, Sdstra yonitvdf, Ramanuja’s system 
of Visishtddvaita is criticized in Adhyaya I, Pada I, 
Sutia 20, A.s7H'i7t fiasyacha tadydgam sdsikt^ The former 
may be taken first. Ramanuja, as is well known, gives 
expression to the views of the Pancharatras or Bhagavatas, 
an old Vaishnavite sect, w'hose doctrine is expounded in 
the Bhagavad-Glta and the Bhdgavata-purdna, as well as 
in the special text-books of the sect. The tenets of the 
Bhagavatas, as set forth by Ramanuja, diverge consider¬ 
ably from those of the Brakma-Sutras on which he has 
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commented. For, according to him, individual souls are 
not identical with God ; they suffer from innate unbelief, 
not ignorance, while belief or the love of God (bhakti)^ 
not knowledge, is the means of salvation or union with God. 
Madhava in his treatment of Ramanuja’s system in his 
Sarvadarsana Sangraha also deals with the Pancharatra. 

Pancharatra Agama Assailed. 

Sripati disputes at length the Pdnckardlya Agama 
criticism that the studying of Siva-PnrdiM and wor¬ 
shipping Siva according to it, will certainly result in sin, 
because Siva-Purdtia is a lamasa-purdna. As against 
this position, SrTpati argues that there is no evidence for 
this from the Srutis. This is, he says, an invention 
of the Prachchanna Bauddhas (i.e., Nirvisesha 
Advaitins) and is groundless. Since Vyasa is the author 
of both the Siva and Vishmi Piirdnas, does the tdmasatva 
extend to both of them or only to Siva-Purdna ? If to 
the latter only, that position cannot be accepted as true. 
Then, again, does the tdmasatva extend to the author’s 
(Vyasa’s) works only or both to his works and to himself t 
If it only applies to his works and not also to him, that 
position too cannot be accepted. Then, again, if Vyasa, 
the author, as a Sdtvika created the J/ishnu-Purdna, 
then, it cannot be held, he became a tdmasa when he 
created the Siva-Purdna. In the Rig and other Vedas, 
both Rudra and Agni, who are treated as synonymous, 
have been praised. This being so, even the Vedas, which 
thus praise Siva under these forms of Rudra and Agni, 
should be termed tdmasa. This Prachchanna Bauddha 
invention cannot, therefore, be believed. Statements of 
this kind are, he says, baseless because of want of evi¬ 
dence in their favour. Sripati also points out the incon¬ 
sistencies between the statements made in the Pancharatra 
Agama and the Matsya-Purdna and remarks that in a 
case of this sort the Pancharatra Agama cannot but be 
held as lacking in authority. Apparently during Sripati’s 
time, the disputation over Hari and Hara had reached its 
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climax. An argument of the kind that Sripati urges 
against the votaries of Vishnu is indicative of rival feelings 
in the matter. The joint worship of Vishnu and Siva in the 
form of Harihara, declared in the well-known Davangere 
inscription dated in 1224 A.D., (E.C. XI, Davangere 25) 
was apparently limited in practice. That this question of 
superiority and inferiority lasted much longer than the 
period to which this inscription belongs, is clear from Hara- 
dattacharya’s work, Hariharafaratamyam, which treats, 
in Sanskrit verse, of the superiority of Siva over Vishnu. 
(See Madras D.C. of MSS., X, Nos. 5121 and 5122.) 
Haradattacharya was also the author of ChaturvMatat- 
parya Sangraha, which purports to give briefly the essence 
of the four Vedas and is in praise of the worship of Siva 
as the Supreme God. (Ibid., No. 5077.) Haradattacharya 
is specifically referred to by Sripati in Adhyaya I, Pada 
I, Sutra 26, line 22, page 83, in connection with his 
exposition of the Gdyairi doctrine, where Haradattacharya’s 
authority is quoted in support of his own position that 
the tipdsa7ia devata of Gayatri is Siva and not Vishnu. 

The term Prac/ickanna Bauddha used by Sripati 
in describing the followers of Sankara is worthy of note. 
It is a term that has been made popular by the Madhva 
writer Narayana Panditacharya as a description of 
Nirvisesha Advaitins. He uses the term in his Madhva 
Vijaya, a work of the 14th century, almost contempora¬ 
neous with Madhvacharya. The sloka deserves notice, 
the more so as it sums up a long disquisition on how 
Sankara, starting with the idea of pulling down the doctrine 
of Buddha, himself fell an easy victim to it. In this dis¬ 
quisition, Narayana Panditacharya points out how Sankara 
adopted the cardinal doctrines of Buddhism to suit his own 
Nirvisesha Advaita theory and remarks that the variation 
being only a transparent one, his theory has become 
renowned as the Prachchanna Bauddha theory, i.e., the 
theory of the hidden Bauddha. That is, Nirvisesha Advaita 
is, in his opinion, nothing but hidden Buddhism, This 
sloka may be quoted in full;— 
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JTr?in??T2fT I 

Jixfj§m^?rtRT: 5n%?i: ii 

Asatpadesan sadasadviviktam mdydkhyayd samvri- 
thim abhyadatta. 

Brahmdpyakhandam bata sunya sidhyai Prachchanna 
Bauddhoyam atahprasiddhah. 

(See Madhva Vijaya, Sarga I, Sloka 51.) 

It is possible that this description of Nirvisesha Ad- 
vaitins of Nar3yana Panditacharya was borrowed from him 
by Sripati. It might well be, however, that it was part of 
the current dialectical language of his time and as such 
adopted by Sripati. 

Examination of Visishtadvaita. 

Sripati’s criticism of Ramanuja’s Visishtadvaita may 
now be briefly considered. The followers of Ramanuja 
are thus described :— 

ii 

Saddseshi seshavathva vyavasthdpaka samyuktddvaita 
pdnchardtrddivat. Nacha angdngitvma sdvayavaiva 
vddmaha. 

(Adhyaya I, Pada I, Sutra 1, line 14, page 20.) 

• He says :—The Atman is anxious lo join the blissful 
Brahman. This is the central topic of Visishtadvaita. 
But, says Sripati, this is un-Vedic, i.e.^ contrary to the 
teachings of the Vedas. Bhalta, Bhaskara and other 
previous Acharyas, at the time they propounded their 
doctrines, discarded this part of the argument. Their 
reasoning was that Visishtam advaitam, i.e.., being both 
simultaneously Visishtam and advaitam is yukti virbdham, 
i.e., opposed to reasoning, being in fact contradictory 
to each other. When the term visishtam is used, is it 
used as 1 elated to viseshana and vistshya or as separated 
frcm them.'* If not related, then advaita —the quality 
of being one—does not result. He then applies the 
Danda purusha sambandha nydya and suggests what 
follows from it. The man who carries a stick in his hand 
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is called by the combined name of Dandi, though he and 
the Danda (stick) he carries are two different objects. 
Because he is related to the stick as its carrier, he is to be 
called by this single conjoint name of Dandi, affixing the 
Visishtapratyaya ; both are co-related, not separate. An 
ordinary man, Le., one who carries no Danda, calls the 
man who carries one, a Dandi. These two are two 
different persons, i.e., the man who carries a Danda and 
the man who calls him a Dandi. Hence Advaiiva is not 
proved. The point is thus pressed home that Visishta- 
dvaita is against all reason. The ordinary man without a 
Danda, the man with the Danda, and the Danda itself are 
three different objects, and there being no union of the 
Danda and the body of the man who carries it, there is no 
advaitva. As the Danda and the man have nothing 
physically in common between them, just as a pillar 
(Sthambha) and a man (Purusha) have nothing in agree¬ 
ment between them as to their physical attributes, the 
doctrine of Visishtddvaita results in untruth. At all times 
Danda and Purusha are different. So long as there is no 
(physical) union between them, they are as different as the 
pillar and man. For, We cannot say, with any show of 
reason on our part, that pillar and, man are the same. 
This doctrine of Visishtadvaita fails to fully explain the 
Viseshana and Vises/iya ; nor does it show how they can 
be compromised. As these are not compromised, there is 
no smell of advaita here. Therefore, Viseshadvaita is, 
according to the Srutis, the only way to salvation. 

Objections against Dvaita. 

We may now pass on to Sripati’s objections to Madhva 
and his system. There are at least five specific references 
to the latter in this work. The first occurs in Adhyaya I, 
Pada II, Sutra 1 (page 20, line 14):— 

Sada ghatapatavannatyania bkedavadinaha. 

Here the expression atyanta bkedavadinaha, t.e., those 
who insist that there is the greatest difference between 
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Jivalma and Paraniatma, refers to the followers of Madhva, 
the expounder of the Dvaita Vedanta. 

The second reference occurs in Adhyaya II, Pada II, 
Sutra 39 (page 235, line 25):— 

t?r ii 

Dvaita Bhagavaici Pancharatradi Vaishnava mata. 

Here the term Dvaita refers to the followers of 
Madhva’s Dvaita system, as they are among the chief 
adherents of Vaishnavism. Sripati in referring in this 
passage, to Vaishnavas, says: “ The followers of (Madhva’s) 
Dvaita, Bhagavata, Pancharatra and other Vaishnava 
systems say ” etc. 

The third reference to Madhva’s system occurs in 
Adhyaya II, Pada II, Sfitra 41 (page 237, line 27):— 

9 ^ 1:151 

Rf^tiqcirwi^Uci ii 

Kinchaitat s€itre sruttyeka desa prdmanya dvaita- 
nirdsddvaita nirdsdcha vyavahriyatt I Bhagavata Pdncha- 
rdtra Madhvadi Vaishnavdnam jagatkdranesvarasya sari- 
ratva parigrahdt ghatapatddivat antavatvani vindsatvam 
bdladvaitavddindm brahmano nirviseshatdnglkdrdt II 

Here the system of Madhva is directly referred to by 
name. 

The fourth reference is to be found in Adhyaya II, 
Pada III, Sutra 40 (page 273, line 5) :— 

Rfts: I eiiT^ 

?T%T%?r3R5R5TT¥rRR; 1 cr??!?! ScUIfl^ail ?RT II 

Gaicnatvena sarva sruti samanvayb nirdishtaka i 
Td-ykika Madhvadi kevalabhedavddindm Bauddhddivat 
sarva srutisamanvaydbhdvdt i tanmatam sutardm asangatam 
iti sutra suchita sukshmdrthaha II 

Here the descriptive phrase Tdrkika Madhvadi 
kevalabhedavddindm among those who thus strictly 

maintain are the eternally disputing followers of Madhva 
and others). T/iie term Tdrkika Madhvas may be taken . 
as equivalent (io the modern popular description of | 
Madhvas as #^atvadis ”, i.e., those who maintain the | 
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doctrine of essential difference between the Jlvatman and 
the Paramatman. 

The fifth and last reference to Madhva’s system is to 
be found in Adhyaya II, PSda III, Sutra 18 (page 263, 
line 16);— 

ii 

Madhvadvatta kshpanaka tdrkikadayo jxvandfH vibku- 
tvdngikdrdt tannirasandrtham etadadhikaraitapraram- 
bhaka. 

The reference to the followers of Madhva is self-evident 
at the very beginning of this quotation. 

From these references to Madhva’s system we can 
easily grasp Sripati’s attitude towards it. His own theory 
being styled bhedabheda, Le., both bheda and ab/ieda, a 
theory for which he seeks support from the Srutis, he is 
anxious to prove what he means by bheda and abhMa as he 
understands these terms. He does not agree with the bheda 
doctrine in full as propounded by Madhva. He, however, 
admits that there is temporary or transient difference 
between Jlva and Isa. Accordingly, in the first Sutra, he 
points out that though he agrees with Madhva only to a 
certain extent in his doctrine of difference between the Jlva 
and Isay he does not go the whole length of it with him. The 
transient difference is, in his view, restricted to the time 
required for the Jlva working out, his emancipation after 
which he becomes Isa^ because according to the Srutis the 
Jlva is, he says, naturally eternal and full of good qualities. 

Commenting, again, on Adhyaya II, Pada II, Sutra 
39 (Adhishtdnd nupapaththescha,. 235) he endea¬ 
vours to prove that he differs from Madhva and other 
Vaishnava schools who hold that the Creator of the world 
has bodily lineaments. He cannot, he says, accept this 
position as such a view would attribute to the Creator the 
passions {Rdga, dvesha, duhkhas etc.), which, he says, is not 
in accordance with the Srutis. 

Commenting next on Sutra 41 {Antavatvam asarvagna- 
tdvd, page 237), he goes on to prove that Brahman neither 
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has such bodily form as would be liable to destruction 
nor is there such a difference between the Jlva and Isa 
as is postulated by those who hold the Dvaita, Bhagavata, 
Pancharatra and other schools of Vaishnava thought. 
According to the latter, Brahman has bodily form though 
not made of flesh and blood but of gnana and there is 
difference between Jxva and Atma. These systems of 
thought, says Sripati, do not, generally speaking, accord 
with the truth as propounded in the Srutis throughout. 
Also, their views lead to confusion—rather they confuse 
themselves. If they were fully informed with the truth, 
they would not, he adds, propound such a theory. There¬ 
fore, their views should not be accepted. 

Next, in discussing Sutra 40 {Amsadhikaranuy page 
272) dealing with the difference between amsa,_the original 
/xva and amsi, its representative in the world, he says that 
the view of Madhva and others who maintain strictly that the 
Jlva has a separate existence from the Isa is utterly im¬ 
proper inasmuch as it is not in consonance with the teach¬ 
ings of the Sutras as a whole. The Jlva has not, he protests, 
the smallness, the distinctiveness and the subordination to 
Isa which is postulated by these schools nor is it a reflection 
or an image of the Isa as is represented by them. 

Finally, commenting on Sutra 18 Utkrantigatyadhi 
karanaiUy page 263) dealing with the passing of the Jlva 
from the world, he enters his protest against Madhva’s view 
that the Jlva leaves the world after death on its march to 
Svarga (Heaven) or to Naraka (Hell) according to the 
good or bad it has done in this world, and returns back 
again to this world. Jiva, he says, always goes back to its 
natural exalted position after death as the Vedas declare ; 
therefore they cannot go back to the world as is suggested 
by Madhva. He adds that this Adhikarana is against the 
view of Madhva. 

Sripati’s Exposition of Viseshadvaita. 

Sripati’s exposition of his own position — Visesh&- 
dvaita —is contained in different parts of his work. In 
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Adhyaya I, Pada I, Sutra 4, Tattu Samanvayd,t, for 
instance, he develops it at some length in criticizing 
Sankara’s Nirvisesh^vaita. If vyavahartka sathyathva 
and partndrthika mithydthva of the world is admitted, then 
ultimately why should not the mithydthva of both J%va and 
Brahman be accepted? Such acceptance of mithyathva 
would be against the Srutis. Such a position is not, he says 
in effect, supported by the Srutis. Therefore, he urges that 
the position of the Prachchanna Bauddhas (/.^., Nirvisesha 
Advaitins) that the world is unreal except in the vydvahdrika 
sense, though in accordance with their MSySvada doctrine, 
is against the Srutis, reasoning and experience, cannot 
be accepted. This, he adds, is the public declaration (£-hanta- 
ghdsha) of the Srauta Saivas, i.e., Virasaivas. According to 
Nirviseshddvaiia, Nirvisesham Brahma gndnam agndnam 
va. That is, is Nirvisesha Brahman to be understood as 
gndnam (comprehensible) or agnanam (incomprehensible) ? 
If incomprehensible, it is against the Nirvisesha Siddhanta 
itself, for it declares that Sarvam khalvidam Brahma, i.e., 
everything is Brahman. If comprehensible, it becomes 
Savisesham, i.e., it becomes qualified. Gndna is eternal; 
also eternally qualified. Therefore, even in Mukti, pra- 
pancha is eternal. In Mukti, if it is declared all qualities 
are absorbed, even gndna would be absorbed. We thus 
reach a mutually destructive (or contradictory) position ; 
there is neither object {i.e.. Brahman) for gndna to lean on 
{nirdlambana) nor the knowledge (gndna) by which the 
object (Brahman) is to be attained. Having started with the 
Brahman and its qualities, we thus arrive at a position which 
negatives both Brahman and qualities. This is prameya 
viruddham, i.e., against the very hypothesis put forward. 

In Adhyaya IV, entitled Phald Adhyaya, Pada IV, 
Sutra Andvriththi Sabddt Andvriththi Sabddt, page 495, 
Sripati amplifies his statement of Viseshddvaita. All 
the four Vedas, the Upanishads and the Puranas, he says, 
declare that Moksha or the realization of Sivatatva is the 
highest aim of all religion. He thus states how this 
object is attained :— 
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Murthamurtha Brahtmpasanat eva Brahmatva 
praptih. 

Brahmavit Bmhtnaiva bhavati. 

3Tf5r*fiq|r ii 

Brahmaloka sabdena Sivapadameva abhidhlyatl. 

By adherence to Bhedhabhedatmaka Viseshadvaita 
and the practice of Shatsthala, on the analogy of the 
Bhramara and the Klta, Sivatatva is attained ;— 

q^%«ffcnr g’qi^Ri^ W5ici?q5i#: ii 

Tasmdt Ubhaya Vedavedaniddita bhedabhedatmaka 
Viseshadvaitalabdha Shatsthala Parasivopasandikeva. 

Shatsthala-shadvidha Imga updsandt Bhramara' 
kitavat murthd-murtha brahmataivapraptih iti. 

By updsana, dhydna, dhdrana and gndna, the earthly 
sheath is cast off and Sivatatva is attained:— 

Parasiva Brahmatvaprdptih iti ghantdghoskah. 

Doctrine of Shatsthala. 

As will be seen from the above, the doctrine of 
Viseshadvaita is closely connected with the doctrine of 
Shatsthala. This doctrine of Shatsthala is referred to by 
name by Sripati in his work. First, in Adhyaya I, Pada I, 
Adhikarana ii, Sutra 3, Sdstra yonitwdt, he writes:— 

Brahmanah saviseshdtmaka srishtisthitilaya vdchaka 
kdyaka mdnasika bheddtmaha Satsthala Parasiva Brahmo- 
pdsandt Parasiva Brahmatvameva prdptitvam vyapadis- 
yate. 

Again, in the same context, he says :— 

^Tqt% =q 

qrqqiJTi qi%qw9m?^ i 

II 
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“ Sarve veda yatpadantamananti tapamsi sarvdni cha 
yadvadanti" iti bheddbhMa vidhdyaka veddnta vdkydndm 
sarva pagadubhayakarana Shatsthala Parasiva Brahma- 
paraivam. Tadupdsandt Brahmatva siddhiriH- 

He thus explains what Shatsthala means :— 
ii 

Sravana manana visiskta jndndnugata nidhi dhydmsanat 
shatsthala paramasiva sdkshdtkdre taddtmye paramakdranam 
nirdisyathi. 

In Adhyaya I, Pada I, Adhikarana iii, Sutra 4, Tattu 
Samanvaydt, he adds :— 

qT%tTqr?fq^ qi:i%q W5Jcqqu%:— 

II 

“ Tasmdt kdtnya karma nishedha purvaka nigamd- 
gamdbhaya Vedantdchita var^tashrambchita nikhila karma- 
Hushthdna santpanna chittashuddhtlabdha Shatsthala Para 
sivopdsanasya Parasiva Brahmatva prdptiriti ghantd- 
ghbshaha. 

According to Sripati, Shatsthala is the connecting 
link between the Atma and Brahman; The Attna attains 
Brahmatva by Gndna. Gndna is obtained by drashtavya 
(closely examining the truth), shrbtavya (by hearing the 
Smrithis by guru’s upadesa)^ mantavya (by meditation), and 
nidhidhydsitavya (by firm concentration). If Gndna is 
obtained in this manner, the result is the Jlva becomes 
Sambhu. The words of Sripati are 

3nqr ii 

Tasmdt J%vb bhavbt Sambhuh krimivat h%ta vichintandt 
iti, etc. 

.That is, the Jlva attains Sivatatva through Gndna as 
the Klta becomes the actual Bhramara, i.e., on the analogy 
of the Bhramara-Klta theory. The six positions of 
approximation to Sivatatva according to him, are 
Sravana, Manana, Gndna, Ntdhi, Dhydna and Asana. 
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Correspondingly there are, he says, six lingas:— Atmaling^ay 
Bhavalinga^ Jydtirlinga, Pranaling^a, Updsanalinga and 
Dhyanalinga. 

A treatise, entitled Shaisthala-nirnaya, deals with this 
doctrine at length. It sets out the six positions in the 
progress of the aspirant aiming at the attainment of 
freedom from the bondage of Samsdra through the grace 
of Siva. (See Madras D.C. of MSS. XI, Nos. 5546 and 
5547.) Beginning from Basava himself, Shatstkala has 
been the eternal theme of Virasaiva writers, who 
often call themselves Shatstkala Brahmavddins. Many 
works in Sanskrit and Kannada have been written to 
elucidate this particular doctrine by leading Virasaiva 
writers. The doctrine has also received attention from 
the Virasaivas of the Tamil country. Thus, the Guru- 
lingasangama Paramarahasya Sadattalam, by an un¬ 
known author, is known. Here Sadattalam is the Tamil 
form of Shatsthalam (Madras D.C. Tamil III, No. 
1414). Another work Sadattalakkattalai (Shatsthala- 
kattalai) explains the six talas (Sthalas), viz.y Battatalam, 
Mahesattalam, Pirasadattalam, Pranalingasthalam, Chara- 
nattalara and Aikkiyattalam, (Madras D.C. Tamif No. 
1417). 

Connection between Jaimini Sutras and 
Badarayana Sutras. 

To understand the position of Sripati among the 
commentators of Badarayana, we have first to determine 
the place of Badarayana in the Hindu philosophic system. 
Though the philosophical spirit is found markedly deve¬ 
loped in the Pig-Peda, its most brilliant literary exposition 
is to be found in the Upanishads (700—500 B.C.). Jacobi 
has suggested that the Lokayata, Samkhya and Yoga philo¬ 
sophies had definitely developed by 300 B.C., though not 
the others. This view, however, based as it is on the 
mention made of them in the Arthasdstra, has not won 
universal acceptance. Thus Dr. Keith, who suggests 
circa 300 A.D. for the Arthasdstra, a date later than the 
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period proposed by others, is rather inclined to the view 
that we should, in the state of our present knowledge, 
“content ourselves with the belief that between the dates 
of the chief Upanishads and the third and fourth century 
A.D., there proceeded an active stream of investigation, 
which we have only in its final form.” After the period of 
the Upanishads, the task of systematizing the ideas of the 
earlier thinkers was gradually taken up and in course of 
time erected into definite systems of thought—called 
Darsanas —each taught in a philosophic school, in which 
there was a regular succession of teachers, who expounded 
and possibly developed its particular body of doctrine. 
After this development had gone on for some time, the desire 
to fix in a definitive form the doctrines of the school should 
have exhibited itself, which should have led to the composi¬ 
tion of the Sutras. These Sutras have been framed on the 
principle of concise aphoristic rules, which were intended 
to be committed to memory. A common purpose ran 
through the whole of the Sutras of a particular school, and 
this was from the first taught by oral exposition. When 
this exposition ceased—long after the Sutras were framed 
—attempts were made to crystallize the traditionary teach¬ 
ing in written comments. The oldest comments which 
have come down to us contain internal evidence that they 
do not represent an unbroken tradition that had been 
regularly handed down from teacher to teacher from the 
original exposition. Later arose independent works 
within each school, which, while recognizing the authority 
of the Sutras pertaining to it and conceding that in them 
lay its essential doctrines, sought the privilege of expound¬ 
ing their contents, without, however, contradicting them. 
According to Dr. Keith, the Sutras of the different schools 
—the Purva-Mlmamsa,^ the Uttara-Mlmamsay the Nydya 

® Dr. S. Das Gupta, in his History of Indian Philosophy, 
page 68, derives the word Mimamsa from man, to think—rational 
conclusions. Apte derives it thus ; mi, to measure and man, to 
inquire. A more satisfactory derivation seems to be from mi, to 
fix; and ma, to measure, mark off or limit. Md in its causative 
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and the Vaiseshika —should have been redacted at a time 
when they were yet in close contact with each other, and for 
this reason, there is no real chance of determining their 
dates even relatively. In his view, they probably were 
composed, as they stand, at “ no very great distance of 
time from one another”. Jacobi, however, thinks that 
the Purva-Mltnamsa and the Vaiseshika, are, perhaps, the 
oldest, while the Nydya and the Brahma-Sutras were 
composed after the nihilitic school of Buddhism but before 
the Vijnanavadin idealism, say between 200 and 450 A.D. 
The Voga-Suiras, he assigns, on the other hand, to the 
period after the Vijnanavada School and the Samkhya to a 
later date. Dr. Keith suggests that Jacobi has post-dated 
the nihilistic Buddhist School by a century with the 
result that he has had to post-date the Vijnanavada School 
also by a century. He suggests ” the fourth century at 
latest ” to the Vijnanavada School. Dr. Dasgupta, whose 
view is not accepted by Dr. Keith, thinks that the 
Mlmamsa-Sutms were probably written about 200 B.C., 
while the Nydya-Sutras existed in some form as early as 
the fourth century B.C., though he suggests that some at 
least of the present Sutras were written some time in the 
second century A.D. As the Brahma-Sutras of Badara- 
yana make allusions to the Vaiseshika doctrines and not to 


form means to cause to be measured; to mete out. Mimdmsa 
would thus mean the measure by which proof is measured out. 
Madhva in his Auuvydkhydna AtrivQS it thus: mlyate ancneti mdnam^ 
the measure by which we measure the proof (see Anuvydkhydna, 
I. l). Madhva quotes in the same work the Smrithi text : 
mdnanydyaisiu tatsiddhyai mlmdmsd mlya skddhanam {Idid.y 1. 1). 
What is proof ? Where there is doubt, trying to completely remove 
it is prama. The lakshanas of words should be made known and 
the doubt removed completely. That is prama or pramdna. This 
is set out in Brahma Tarka, Srinivasa Tirtha in his commentary on 
Vyasaraya^s Nydydmriia quotes Madhvacharya’s Mimdmsa 

meya shodhanam and explains the word niiya as meaning aparoksha 
gndfidrthaivena sdkshdt vishaya kartavyam, /.<?., making visible by 
the aid of evidence (from the Srutt) that which is not visible to the 
naked eye. 
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Nyaya, Mr. Bodas suggests that the Vaiseshika-Sutras 
should have been written before the Brahma-Sulras., while 
the Nyaya-Sutras came later. Dr. Dasgupta thinks that 
the Vaiseshika-Sutras were written before Charaka (80 
A.D.), for the latter not only quotes these Sutras but the 
whole foundation of his medical physics is based on the 
Vaiseshika physics. He, indeed, holds that there are 
weighty grounds for supposing that the Vaiseshika-Sutras 
are probably pre-Buddhistic. Dr. Dasgupta has argued that 
the Vaiseshika is really an old school of Mlmdmsa^ older 
than that represented in the Mlmamsa-Sutras. Whether 
this is so or not, there is some ground for the belief 
that while the subject-matter of the Purva-Mimamsa is 
from the nature of what it deals with considerably old, 
the Sutras in which that subject-matter came to be cast, 
are contemporaneous with the Sutras of the Uttara- 
Mlmdmsa. That these two sets of Sutras—Purva and 
Uttar a —are nearly of the same date may also be inferred 
from the fact that three out of the six leading teachers 
whose names are mentioned in the Uttara-Mlmdmsa 
appear also in the Purva-MlmdMsa. Dr. Keith, who 
notes this point, also suggests that these works are, 
since they mention the views of the authors whose names 
are attached to them, the products of the schools named 
after them rather than of themselves. While the topics 
treated in the Purva-Mlmdmsa are referred to in the 
Uttara-Mlmdmsa,.the latter never refers to the Sutras of 
the Purva-Mlmdmsa. Again, the views of certain of the 
teachers mentioned in the Purva-Mlmdmsa on topics 
covered by the Uttara-Mlmdmsa are given in the latter— 
notably of Jaimini himself and of Atreya—which shows 
that the opinions of these teachers were held in high 
esteem on questions pertaining to the most crucial 
problems of the Uttara-Mlmdmsa. This fact conclusively 
proves that quite apart from the nature of the topics 
dealt with in the Purva-Mlmdmsa and Uttara-Mlmdmsa 
Sutrasy the great teachers mentioned in them were in¬ 
terested in the topics of both the Mlmdmsas and that 
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the division of the Sutras into Purva and Uttara was 
one dictated by the necessities of the situation. In the 
one case, it was the reconciliation of Vedic texts bear¬ 
ing on sacrificial rites, and in the other of Upanishadic 
doctrines touching on the relationship between Jiva and 
Brahman. In the one philosophy is subordinated to 
ritualism, in the other ritualism is subordinated to phi¬ 
losophy. They seek each other’s aid to achieve their 
own objectives; the one does not deny the right of 
the other to its own individual existence or to expound¬ 
ing its own individual philosophy, however slight or 
great it might be. Though inter-related in one sense, 
they are, in another sense, independent of each other. 
Both pre-suppose systematic enquiries, though the one deals 
with ritual and the other with Brahman knowledge and the 
means to attain it. The commentators of the one show a 
mastery of the other which is eminently impressive and 
some of them have written commentaries on both. 

Do the two Mimamsas form one whole ? 

The question whether the two Mimamsas should be 
treated as parts of one whole is one on which a difference of 
opinion prevails. In commenting on Brahtna Sutras 1.1.1, 
Sankara says that the word atha, then.^ denotes immediate 
sequence or anantharya and not adhikara or beginning of 
a new topic. It presupposes something antecedent. The 
antecedent, according to Sankara, is Sdd/mia Chatushtaya^ 
the four-fold discipline of viveka^ vairdgya., satasampat 
and mumukshatva. It is only when a person has passed 
through this discipline that he is entitled to enquire into 
Brahman. The word atha therefore declares, according 
to Sankara, that Brakma-jignasa is subsequent to the acqui¬ 
sition of this four-fold discipline. The word, accordingly, 
does not, in his opinion, refer to the Purva-Mlmdmsa. If 
these four conditions exist, a man may engage in Brahma- 
jigndsa, either before or after entering on an enquiry with 
active religious duty as set forth in the Purva-Mlmdmsa. 
The word atah.^ therefore, which follows atha., premises. 
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according to Sankara, the reason for the jignasa. The 
reason is that the fruit of all actions is transitory. Good 
actions lead to heaven, but heaven itself is transitory. 
The knowledge of Brahman gives final release. Thus, the 
highest that the Purva-Mtmamsa can point to as attainable 
is held to fall far too short of what is required for final 
absolution. Ramanuja takes a different view. To him 
also the word atha indicates sequence. But the antecedent 
condition, according to him, is the study of the Kartm- 
kanda, or ritualism of the Veda. After the understanding of 
works, the jigmsa into Brahma follows. The word atha 
indicates that the subject of jignasa is Brahman. The 
person who has followed the Karmakanda knows that the 
fruit of mere works is limited and hence his desire to 
know Brahman for obtaining final release. His view is 
that since the fruit of works as taught in the Purva- 
Mlmamsa is limited and transitory, and that of the knowledge 
of Brahman as taught in the Uttara-Mlmamsa is unlimited 
and eternal, Brahman should be known after the knowledge 
of works has previously taken place. According to 
Ramanuja, Purva-Mlmamsa of Jaimini and the Utiara- 
Mlmamsa of Badarayana form one body of doctrine which 
should be studied in their due order. This view of 
Ramanuja has been elaborated by later Vishishtadvaita 
writers. Thus in the Adhikarana Sardrthadlpika by 
Mangacharya Srinivasa Suri, a disciple of Samarapunga- 
vacharya of Vadulagotra, we have this point — the one¬ 
ness of the Mlmamsa as a Sdstra — urged with great 
force. The work provides us with a summary of the 
contents of the various Prakaranas — or the topical sub¬ 
divisions of the two Mlmamsas — and shows clearly their 
interdependence. (See Madras D.C> Skt, X, No. 4853.) 
Similarly in the Purvbttara Mlmamsaka-Kanthyam, we 
have the oneness of the two Mlmamsas put forth in great 
detail. (See ibid., Nos. 4930 and 4931.) Srikantha is even 
more explicit than Ramanuja. He says that the word atha 
denotes succession and not mere commencement or 
auspiciousness. The latter is the view of Madhva and the 






former of Vignanabhikshu. The pre-requisite, according 
to Srikantha, is a knowledge of the Karmakanda. After a 
study of the Vedas, one should enquire into Dharraa as 
taught in the Pur-va-Mimamsct and then into Brahman. 
The Karma and Gnana conjointly produce release ; hence 
first Karma should be learnt and then the Vedinta. 
Para-Brahman should be enquired into after completing 
the enquiry into Dharma. Atah gives the reason. As 
Dharma has been investigated, therefore one should investi¬ 
gate Brahman to obtain final release. Vallabha’s view is 
directly opposed to that of Sankara. According to Valla- 
bha, atha denotes the commencement of a new topic 
{adhikara). He says that Karma should precede Brahma- 
jignasa; knowledge of Brahman does not, in his view, 
result in cessation of activity. Even jlvanmuktas perform, 
he says, ail Karmas. In fact, the Karmas performed by 
the knowers of Brahman alone are such as lead to purely 
good results. Nimbarka takes a similar view. According 
to him a person who has read the Veda and whose mind 
has been assailed by doubts as to the fruits of actions and 
who therefore has studied the Purva-Mvnamsa in order to 
remove such doubts and has thereby obtained a clear idea 
of Karma, its nature, the proper method of performing it 
and its fruits and whose mind has been drawn away 
from them by their transitory character, should try to 
acquire a knowledge of the Brahman. It will thus be seen 
that except Sankara, most of the commentators agree in 
interpreting 1.1.1. as meaning that a previous study of the 
Purva-Mlmimsa is necessary before the Uttara-Mimamsa 
can be taken up, both forming one complete whole. 

View of Sankara. 

Even Sankara, it will be seen, does not entirely taboo the 
Purva-Mlmamsa ; he only suggests that it might or might 
not be studied, as its inadequacy for obtaining final release 
makes its previous study unnecessary. Sankara elsewhere 
puts forward the same view. Despite this, attempts have 
been made to reconcile these two apparently irreconcilable 
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systems of philosophy, notably by Suresvarach3.rya in his 
Sambandha-Vdrtika, which is an expansion, as it were, of 
the introductory part of Sankara’s commentary written on 
the Brihaddranyaka Upanishad with the set purpose of 
showing the connection that exists between the two 
Mlmdmsa parts. Sankara, in this commentary, states that 
the chapter on rituals is intended to point out special means 
for him who, knowing that there is a soul in relation to a 
future body, seeks particular means to attain the desired 
and to avoid the undesired, as affecting such future body. 
Later, he adds that the use of knowledge in connection 
with the ritual of the horse-sacrifice is that those who are 
not accorded the privilege of performing it, can yet attain 
its reward by the knowledge in question as declared by 
the S-ruti by such texts as “ by knowledge or by ritual ” 
and “this too wins the worlds’’. It cannot be said that 
the knowledge is only with reference to the rite, for the 
words of the Sruti “ whosoever does the horse-sacrifice or 
who knows it as such,’’ are alternative, and occur in a 
context dealing with knowledge. Since, even in the case 
of other rites, active acquisition is spoken of, it is evident 
that their fruit can be got from knowledge. And the 
horse-sacrifice is the highest of all rites, for it has for its 
fruit the attainment of the unmanifest {samashti) or the 
manifest {vyashti) self. Further, its enunciation here at 
the beginning of the science of self is intended to show that 
all rites conduce to births and deaths. Srutis speak of the 
fruit being hunger, which is the same as death. It cannot 
be said that regularly prescribed rites do not produce fruit 
with a view to births and deaths, for Srutis speak in 
general terms of the fruit of all actions. (See Sankara’s 
Commentary on the Brihaddranyaka Upanishad^ Introduc¬ 
tory part). 

View of Suresvara. 

Suresvara suggests that ritual is an indirect means 
to liberation, since it purifies the soul and helps towards 
the acquisition of knowledge. Suresvara says that the 
Brihaddranyaka Upanishad declares that the fruit of the 
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horse-sacrifice can be obtained by the mere knowledge of it 
by those who are privileged to perform it. This knowledge 
cannot be said to be included in the ritual itself, since the 
Srutis speak of rituals and knowledge as alternative means. 
An equal reward is obtained by the doer of rituals who 
performs the horse-sacrifice itself; the declaration of fruit 
is not a mere explanatory passage, much more than so as 
it is specifically prescribed. If (says the opponent) no 
more than this is your explanation of the context, then the 
object is easily gained even if it occurred in the ritual 
portion of the Sruiis. Tell me then why this passage 
should occur in the knowledge portion. It is as an 
incentive to the acquisition of knowledge that it is declared 
that horse-sacrifice, though the greatest of sacrifices and 
though combined with knowledge of itself, is nevertheless 
productive of bondage (births and deaths). How else can 
aspirants of liberation strive to know the self,—people who 
have known only too well the meanness of the fruits derived 
from all rituals and who do not seek any means other than 
the knowledge of the self ? “ You may freely say that the 

fruit of all rites with special objects is bondage; but since 
necessary rites have no fruit why not say that their fruit is 
liberation?” Not so; for Srutis speak of all rites in 
general as bearing fruit. Further, passages like ” By rites 
one attains the world of the manes ” refer to the fruit of 
necessary rites alone. If it be said that, since they have 
fruits, necessary rites are also rites with special objects, 
we say it is not so ; for necessary rites have purification as 
their aim while the aim of rites with special objects is the 
enjoyment of pleasure. There is purification even in rites 
with special objects, but that is for the sole sake of securing 
enjoyment. For the Kingdom of Indra cannot be enjoyed 
with the body of a man or of a pig. Since in the case of 
necessary rites, purification is most important, the enjoy¬ 
ment of fruit is not contradictory thereto. But, in compa¬ 
rison with the purification of intellect, enjoyment is 
considered perishable. For this reason and by virtue of 
passages like “This self” etc., people try to know the 
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supreme state by the contemplation of Sniti passages and 
by renouncing all worldly attachment. Regularly prescrib¬ 
ed rites render only indirect help by way of purifying the 
mind, being not inconsistent with the knowledge of self. 
But they are not direct means like the. knowledge of self. 
They therefore who, giving up all rites and free from 
attachment, throw off all taints such as passion etc., and 
direct their intellect to the Supreme Self, realize their own 
self within themselves {Sambattdha-Vartikay stanzas 
1133-1134). Suresvara thus shows an advance on Sankara, 
developing as he does the view that ritual is a means of 
liberation, though not so effective as knowledge. This 
view nearly approximates to the Dvaita position that Karma 
must lead to Gnana; rather that Karma which does not 
lead to Gnana is no Karma. 

According to Madhva, U/tara-Mlmdmsa is part of 
Maha-Mlmamsa (see Madhva’s Commentary on Brihada- 
ranyaka Upanishad, VI, 3). Madhva quoting in his Cnta- 
tatparya the undermentioned Sruti text, suggests that 
Mimamsa is of three different kinds : 

Mlmamsa, trividJia prbktd 
Brdkml daivlcha kdrmiki 
Brahma tarkancha Mlmdmsdm' 

Seveta gnana siddhaye 
Vaidika gnana vairupydt 
Ndnyai seveta panditdha II iti li 
This suggests that Mimamsa is of three kinds : Brahma 
Mlmamsa, Daiva Mlmamsa and Karma Mlmamsa, 
These (three different) mlmdmsas should be studied 
through the Brahma Tarka method in order to realize the 
true knowledge. The true knowledge of Veda consists in 
knowing all these diverse phases of knowledge. No other 
method should be had recourse to by a wise man. Madhva 
holds that the three kinds of Mlmamsa should be reckoned 
as Traividyd. He who does not accept this Traividya 
cannot be called a Vedavddi. He who adopts the Traividya, 
realizes Parama Vishnu. Thus, it would seem, according to 
Madhva, that these three kinds should be treated together. 
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Evidently their interpretation should be on the basis of 
Taitu samanvaydt. If this be so, Jaimini Sutras should 
be held to be subject to the same mode of interpretation, 
for they are part of the Traividyd. The word Mlmdmsd 
seems to have the derivative meaning of intensification or 
individualization in the text Athtiiatha dnandasya nnmdmsd 
bhavati (Taittirtya Upanishad, II, 8, quoted by Madhva in 
his Commentary on Brihaddranyaka Upamshad, III, 4). 

Truth underlying the modern view. 

There thus seems some ground for Jacobi’s suggestion 
that the two Mlmdmsas are interrelated, though this cannot 
mean, especially when we remember the Sabarabhdshya and 
the commentaries of Prabhakara and Kumarila Bhatta on it, 
that the Purva-Mlmdmsa-Sutras have not a philosophy of 
their own. The interpretation of Brahma Sutras I. 1. 1 
above-mentioned pre-supposes a connection between the 
two Mlmdmsas^ though such connection need not neces¬ 
sarily deny to either its own philosophy. This mode of 
approach may possibly reconcile the views of Dr. Keith 
with those of Jacobi on this point. The position taken 
by the earliest commentators known on the Purva- 
Mlmdmsa-Sutras helps to confirm this view. Thus of 
the three early commentators, leaving out of account 
Hari and Bhartramitra, of whom little is known, the 
Vrittikara, who is quoted by Sabarasvamin (I. 1. 5) intro¬ 
duces discussions as to the validity of knowledge and its 
different forms, though the Sutras themselves do not go 
much beyond exalting the Vedic injunctions as the source 
of the necessary knowledge and deny the validity of per¬ 
ception for the purpose of the knowledge of Dharma. 
Dr. Keith even suggests that it is legitimate to resume 
that the Vrittikara indulged also in metaphysical discus¬ 
sions. The Vrittikara has been assigned by Dr. Keith to 
a date not later than the fourth century A.D., though, if we 
have to put back the Purva-Mlmdmsa-Sutras themselves 
to a date much earlier than 200 A.D., we may have to 
refer the Vrittikara also to a date proportionately earlier. 
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Sabarasvamin, who evidently came shortly after the 
Vrittikara and drew largely on his writings, discusses at 
length the nature of the soul, though he is usually laconic 
when dealing with the Sutras themselves. About his time 
the Mlmamsa enters, in the words of Dr. Keith, “ into the 
whole field of philosophy, while maintaining its primary 
duty of expounding the rules by which the rituals can be 
reconstructed from the Brdhmanas and the Samhitds." 
Sabarasvamin was commented upon by a Vartikakara® 
who is referred to by Prabhakara. Prabhakara probably 
lived about the seventh century A.D., and was anterior in 
date to Kumarila, who criticises him in his works 
{I. 2. 31; I. 3. 2; 1. 4. 1). Dr. Keith has adduced 
satisfactory reasons against the traditionary statement 
that Kumarila was the guru of Prabhflkara and that 
they were contemporaries. According to him, at least 
half a century, if not a century, separated Prabhakara 
from Kumarila. The suggestion, however, that the Bri/iati, 
“ the great ” commentary on Sabarasvamin’s B/idshya, 
“ seems to have passed comparatively early into oblivion ” 
is not quite borne out by the evidence available. There 
is hardly any doubt that for long after the time of Sankara, 
the Mlmdmsa-Sutras as commented upon by Sabarasvamin 
and elaborated by his commentator Prabhakara in his 
Brihati, were actively studied in Southern India, special 
grants of land being made for its propagation. Thus in a 
lithic record, dated in the third year of the Chola King 
Parakesarivarman, “who took the head of the Pandya,”— 
identified with Aditya Karikala II, who ruled about the 
middle of the tenth century A.D.,—we are told that the 


“ The term Vartikakdra denote.? literally the writer of an 
explanatory gloss which explains the meaning of that which is said, 
of that which is left unsaid, and of that which is imperfectly said. 
A work that explains what is said or but imperfectly said and 
supplies omissions is termed a Vdrtika. The term is particularly 
applied to the explanatory rules of Katyayana on Panini’s Sutras. 
Accordingly,. Katyayana is commonly known as Vartikakara. Here, 
of course, the Vartikakdra is a different person. 
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grant of land by a village assembly functioning in the 
present Kumbakonam taluk, Tanjore district, was made as a 
bhattavritti to those who expounded the Prabkdkaram in the 
Nagesvara temple at Kumbakonam, where the inscription 
can still be seen No. 233 of 1911).^° Kumarila 

Bhatta, often styled merely Bhatta, the more famous com¬ 
mentator, has still a large following in the modern South 
Kanara district. His followers call themselves Bhatias and 
their philosophy goes by the name of Bhdtta-mata. The 
chief point to note in regard to Prabhakara and Kumarila 
Bhatta is that they both agree with Sabarasvamin in hold¬ 
ing that the individual soul, though derived from the 
absolute Brahman, has an independent existence for ever 
thereafter. They thus not only declare that the jwa is 
immortal but also definitely reject the theory of Maya. 

So far about the Purva-Mvmdmsa-Sutras and their 
relation to the Uitara~Ml,mamsa-Sutr&'S. 

The Earliest Commentators on Brahma-Sutras: 

Those referred to by Sankara. 

Among the earliest commentators on the Bmhma- 
Sutras was Bodhuyana. Though Dr. Thibaut has identified 
him with the author of the Kalpa Sutra, the better opinion 

“ The name Prabhakara occurs in certain other inscriptions, 
but the references in those cases appear to be to persons who were 
evidently named after the original Prabhakara, the Mimamsa 
teacher. Thus, a Prabhakara Bhatta is mentioned in three inscrip¬ 
tions of the time of the "Chola king Rajadhiraja I as a Brahman 
resident in Aryad0sa. His wife was a devotee of the Siva temple at 
Tiruvorriyur, near Madras. These inscriptions are dated in the 3rd, 
30th and 31st years of the reign of Rajadhiraja I (1018-1051 A.D.). 
Accordingly they range in date from 1021 to 1049 A.D. (M.E.P., Nos. 
112,132 and 155 of 1912). Again, in an inscription at Vijayapadma- 
nabhapur, Berhampore taluk, Ganjam district, dated in the reign of 
Padmaiiabha Ananga Bhima of the Kesari dynasty (13th century 
A.D.), Samasta 5, Mina 29, Vaisakha Bahula 1, Wednesday, is 
recorded the gift of Laddigam and other villages, under the name 
of Vijayapadmanabhapura, io Prabhakara Bhatta, Misra and another. 
(Rangacharya, Inscriptions in Madras Presidency, 1, Ganjam District 
80, quoting Mackenzie MSS., XIV), These instances appear to 
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to-day seems to be that the two are different and that they 
lived in widely separated ages. Sankara in his Bhashya 
frequently mentions “ another commentator ” whose name 
is nowhere disclosed (L 1. 25 ; I. 1. 27; I. 1. 31 ; I. 2. 13 ; 
1.3.2; 1.3. 13; I. 3. 17; I. 3. 19; III. 3. 39; 
III. 3. 57 ; III. 4. 42; IV. 3. 7-14). Govindananda, one of 
his commentators, suggests that the reference is to the 
Vrittikam mentioned by Ramanuja, and Dr. Thibaut has ac¬ 
cordingly proposed to identify him with Bodhayana {S.B.E. 
VManta-Sutras zvith Sankara s Commentary^ Introduction 
XX and XXI). There is really no authority for this 
proposed identification. In some parts of his Bhashya^ 
Sankara refers to more than one teacher, as in I. 3. 19, 
where it is said that “ some teachers are of (a different) 
opinion ”. Again, in I. 3. 19 it is stated that “ others 
again, and among them some of our own are of opinion ” etc. 
Then, again, it is said in III. 3. 19 that some commenta¬ 
tors (in the plural) “are of opinion” etc. Next in III. 3. 57, 
he says that “ some commentators here establish the con¬ 
clusion ” etc. Sankara evidently does not agree with their 
conclusion. Finally, in III. 4. 42, he remarks that ” some 
teachers, however, are of opinion ” etc. Thus Sankara 
had evidently more than one commentator before him when 
he noted the above differences between himself and them. 
As Sankara refers to Sabarasvamin and Upavarsha by 
their names [see his commentary on III. 3. 53, where 
Sahara is referred to twice, once by name and another time 
as “ the author of the {Purva-Mlmamsa) Bhashya ”, and 
Upavarsha, as a commentator of both the Purva-Mlmamsa 
and the Uttara-Mlmamsa Sutras {Ibid., III. 3. 53 and 
I. 3. 28)], the references to the “other commentators” may, 
perhaps, be taken not to include them, the more so as they 
relate entirely to topics connected with Sarlraka-Mlmdnisa. 
Who these may be it is not possible even to speculate. 
Govindananda, one of the commentators of Sankara, 

indicate that the name of the great Mimamsa commentator still con¬ 
tinued to be remembered in India between Uth and 13th centuries 
A,D. 
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suggests in his gloss on Sankara’s Bha,shyct on the L-hchdn- 
dogya Upanishad (III. 10. 4) that Sankara had followed 
Dramidacharya (or Dravidacharya) in certain respects. 
Whether this Dramidacharya is one of those referred to by 
Sankara and is identical with the person of the same name 
quoted by Ramanuja in his Bkaskya, is difficult to deter¬ 
mine in the present state of our knowledge.Dramida, 
however, is one of those who is mentioned with others by 
Ramanuja in his Veddrthasangfaha as an authority for his 
own work. This acknowledgment shows that in the interval 
between Sankara and Ramanuja there had come into 
existence a number of writers on the Brahina-Sutras, who 
are, however, at present nothing more than mere names 
to us. Whether any of these can be related back to a date 
anterior to Sankara and as such taken to be included in his 

Dr. Thibaut in his translation of the Vedanta-Sutras with the 
Commentary of Sankarachdrya {loc.cit., Introd. XXI. f.n. 1), says that 
the name is sometimes given as Dramida, and sometimes as Dravida, 
and suggests, basing his opinion on that of Pandit Rama Misra 
Sastrin of the Benares College, that the former is the correct one. 
There appears to be authority for both the forms. In a Sanskrit- 
Kannada record on the four faces of a pillar set up in the courtyard 
of the Ramalingesvara temple at Ramesvaram, Proddatur taluk, 
Cuddapah district, the Rashtrakuta king, Krishna III {Duradanka- 
kara) registers a gift of land and taxes to that temple and inciden¬ 
tally states that the king’s general took Kanchi from the "knavish 
Dramidas” {M.E.R., No. 383 of 1904). The country is called 
Dravida-desa in a record dated in Saka 1439 or 1,517 A.D. (^M.E.R., 
No. 87 of 1912) and also in a copper-plate grant (M.E.R., 1912-13, 
No. 8). In a Prakrit record found at Amaravati, Sattenapalle 
taluk, Guntur district, the gift of an upright slab at the foot of 
a mahdchaitya by one Damila-kauha (^t.e., Dramida-Krishna) and 
Chula-kanha (Kshuda-Krishna) and his sister are registered. A 
Sanskrit-Grantha record dated in Saka 1445 ( = A.D. 1523) in 
the reign of the Vijayanagar king Krishnaraya, found at Nagala- 
purani, Ponneri taluk, Chingleput district, records a gift for the 
recitation of the Sanskrit Vedas and the Dravida-Veda {ie., the 
Prabandha) and the exposition of the Vedanta. The Tamil part 
of Southern India is commonly known as Drdvida-Vishaya. (See 
Hultzsch, Report on Skt. MSS., III. 59, under Saubhagya-Ratnakara^ 
end verses.) 
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general description of “other commentators” is also 
difficult to say. A fair inference from the known facts is 
that long anterior to Sankara there had been well-known 
commentators on the Brahma-Sutras and that there had 
come into existence, after him, other commentators who 
were themselves succeeded by Ramanuia. 

Those mentioned by Bhaskara. 

Of these, Bhaskara deserves special mention. His 
date is not yet definitely settled. As he ■ is not referred 
to by Sankara, but mentioned by name and criticized by 
Ramanuja, the upper and lower limits of his age may be 
fixed between the beginning of the 9th century A.D. and 
the middle of the 12th century A.D. He may probably 
be put down to circa 1000 A.D., as some time will have to 
be allowed for his attaining that extent of celebrity for his 
views as to be specially quoted and refuted by Ramanuja 
in his Sri Bhdshya. That this date is not by any means a 
mere conjecture will be evident when it is remarked that he 
has been identified with Bhaskara Bhatta, son of Kavi 
Chakravarti Trivikrama Bhatta, mentioned in the Nasik 
copper-plates.^^ These plates state that Trivikrama Bhatta 
belonged to the Sandilyagotra and that his son Bhaskara 
Bhatta was honoured with the title of Vidydpathi by King 
Bhoja. King Bhoja, who is said to have thus honoured 
Bhaskara Bhatta, has to be identified with the famous 
Paramara King of Malwa who bore that name. According 
to the latest view. King Bhoja lived about the middle of 
the 11th century A.D.Bhaskara Bhatta Vidyapathi will 

See Bhumika to Bhaskaracharya’s Commentary on the Brahma 
Sutra edited by Pandit Vindhyesvari Prasada Dvivedin, I to III, 
Chowkhamba. 

Bhoja’s date has been variously assigned by scholars. Thus, 
according to Sir R. G. Bhandarkar, he ruled from 997 A.D. to 
1050 A.D. {Early History of Dekkan, 214-216). Sir Ramakrishna 
assigns to him “ about fifty-three years ”. Dr. Vincent Smith, 
however, says that “he reigned gloriously for more than forty years’’ 
and fixes him between 1018-1060 A.D. {The Early History of India, 
410-411). Apart from the length of his reign, a later date seems 
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accordingly have to be set down to about the third quarter 
of the 11th century A.D. Corroborative of this inference 
is the statement made by Bhaskaracharya, the author 
of Siddhanta Sirdmani, who mentions Bhaskara Bhatta 

nearer the truth, for, as suggested by Dr. Biihler and Dr. Zacharise, 
some time has to be allowed, if XhiQ.^civixsShiisuuhct Ghccfitiz referred to 
at length by them is to be believed; for King Sindhuraja, the father 
of Bhoja, appears to have reigned for a fairly long period of 
time before Bhoja actually came to the throne. The Frabandhas 
followed by Sir Ramakrishna do not allow any period of rule to 
Sindhuraja which is now held to be without warrant. Indeed 
Biihler and Zacharim definitely state that “ it is necessary to place 
the beginning of Bhoja’s reign further down than is usually done ” 
{Indian Antiquary, June 1907, 172). As tradition states that Bhoja 
ruled in all for 65 years, 6 moons and 3 days, it is possible that 
this lengthy period includes his years of office as Yuvaraja under 
Munja and Sindhuraja. Munja began his reign before 974 A.D. 
and his death occurred in one of the three years 994 to 996 A.D. 
Sindhuraja, his younger brother, succeeded him and he may be 
allowed—judging from the active life led by him as detailed in the 
Navasahasanka Charita—di period of rule commencing from 997 A.D. 
and ending probably with a year or two before 1019 A.D. which is 
the first definite date we meet with in Bhoja’s life. That year marks 
the defeat which the Chalukya King Jayasimha inflicted on the 
confederacy of seven kings led by Bhoja, who was obliged to take 
to flight (Balagami inscription dated 1019 A.D. See I.A., V. 17 ; 
E.C., VII. Shikarpur 125). If this suggestion proves acceptable, 
Sindhuraja may be set down to 997-1017 A.D., Bhoja following 
him and ruling from about 1017 A.D. to about 1072 A.D. Ihis 
would mean a reign of about 55 years for Bhoja, the period fixed by 
tradition. At least three land grants of Bhoja are known. These 
are ;—(1) The Ujjain copper-plate land grant, dated in Vikrama 
Samvat 1078, Chaitra Sudi 14, corresponding to 30th March 1021 
A.D.; (2) Land grant of his Karana of the Raja Mriganka, dated in 
Saka Samvat 964, or A.D. 1042-1043 ; and (3) Land grant dated 4th 
bright half of Magha of Vikrama Samvat 1176, two years earlier than 
the Ujjain grant or A.D. 1019. (For these grants, ssqI.A,, June 1907, 
170 ; and September 1912, 201-203.) Besides these, Bhoja’s defeat 
and flight are mentioned in the Balagami record dated in 1019 A.D. 
Thus, there can be no question he ruled from about 1019 A.D. to 
1043 A.D. But if tradition is taken into account, as most scholars 
have done, he should be held to have ruled, as before suggested, 
from 1017 to 1072 A.D. 
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Vid 3 'apathi and claims him as his ancestor in the sixth 
degree. As this Bhaskaracharya states that he was well 
versed in Smritkis and Srutis and styles himself Kavi 
Bhaskara {Srauta smartha vich&ra sura chaturb nissesha 
vidyanidhi^ etc.), it has to be conceded that Bhaskara Bhatta 
Vidyapathi’s family was hereditarily one well known for its 
learning. It is interesting to note that this Kavi Bhaskara- 
charya’s name is actually reminiscent of Bhatta Bhaskara 
Vidyapathi’s name as it occurs in the colophons to the 
Brahmasutra Bhdskya, wherein it appears as Bhaskara¬ 
charya {fii >Sr% B/iagavad Bhaskaracharya pranlte Sdrlraka 
Mlmdmsabhdshye, etc.). What is more important is that 
Kavi Bhaskaracharya states that he himself was born in 
Saka 1036, which corresponds to 1114 A.D., that Bhaskara 
Bhatta Vidyapathi was his ancestor in the sixth degree, 
and that he wrote his work Siddhdnta Sirbmani in his 
36th year. Allowing twenty years for a generation, Kavi 
Bhaskaracharya should have come about 120 years after 
Bhaskara Bhatta Vidyapathi, which means that the latter 
should have flourished about 120 years before Kavi 
Bhaskaracharya’s birth. This works out to 994 A.D. 
(1114 A.D. 120 years, which gives us 994 A.D.). 

From this, it would seem to follow that Bhatta Bhaskara 
Vidyapathi lived through the reigns of the Paramara kings 
Munja, Sindhuraja and Bhoja, the last of whom is said to 
have honoured him, quite late in his (Bhaskara Bhatta’s) 
life with the valued title of Vidyapathi. This last fact 
is mentioned by Udayana, the author of the well-known 
work Nydya Kusiimdnjali (see p. 35, line 5). In this work, 
Udayana writes thus of himself :— Brahmaparinatlrlthi 
Bhdskaragbtre yujyate. A little later he adds :— Bhaskara 
tridandimatha Bhdskyakdra. Since Udayana says he 
wrote his Subbdha Kusumdnjali just past Saka 906 (A.D. 
984), he must have been a younger contemporary of 
Bhaskara. If this is conceded—and it has to be, as Udayana 
states he was of Bhaskara’s gbtra —then Bhaskara should 
have been much earlier than Saka 906. Udayana adds 
that Bhaskara wrote his Bhdshya after he became a great 
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proficient in learning. And he mentions that when he had 
advanced in his age, and had attained great renown, Bhoja 
conferred on him the title of Vidyapathi. This should 
have occurred before Bhoja^s death, the latest known 
date for which is 1072-1073 A.D. On these grounds, 
Bhaskara, the author of the Bhashya on the Brahma Sutras^ 
will have to be differentiated from Bhatta Bhaskara, the 
teacher who was honoured by Ahavamalla, the Kalachurya 
king, who has been identified above (see pp. 45-46) 
with the commentator on the Taittirlya Aranyaka. As 
will be seen, the latter belongs to the third quarter of the 
12th century A.D. and thus came about a century after 
Tridandi Bhaskara, surnamed Vidyapathi, the author of the 
Bhashya on the Brahma Sutras. The author of Taitttrlya 
Ara7tyaka also went by the name of Trikanda Mandana 
Bhatta Bhaskara (see Bhumika to his work in the 
Anandasrama Series)/^ The title Trida^idimatka Bhashya- 
kdra affixed to Bhaskara Bhatta Vidyapathi the author of 


In the Bhumika referred to, it is stated that this Bhatta 
Bhaskara lived before Madhavacharya, the author of the Sarva- 
darsana Sangraha ; for he mentions Bhatta Bhaskara in his Sankara 
Vijaya (Sarga XV, sloka 80) as having disputed with Sankara. This 
is an anachronism. It will be seen that according to the inscriptions 
mentioned at pages 45-46 of this Introduction, he was honoured by 
Ahavamalla, the Kalachurya king, between 1181-1183 A.D. Tradition 
assigns him to 950 A.D., evidently confusing him with his name¬ 
sake who lived during the reign of King Bhoja. In a verse which 
occurs at the end of his commentary on the Taittirlya Samhiid, it is 
said he lived in Nishpdvake Sake, which Professor M. Seshagiri Sastri 
retid as Nishpdpake Sake, thus changing Saka 1410 into Saka 1110. 
This change of reading (of 7^a into pa) can be supported on 
three grounds:—(1) It gives a more intelligent meaning to the 
verse than the one assigned to it by Dr. Burnell ; (2) it makes 
Bhatta Bhaskara, the author of the Taittirlya commentary anterior to 
Madhavacharya, the author of Sarvadarsana Sangraha, which 
tradition avers ; and (3) the date Saka 1110 corresponds to 1189 A.D. 
which would only mean that Bhatta Bhaskara, who was honoured 
by Ahavamalla, the Kalachurya king, in 1181-1183 was still 
living in 1189 A.D. when he wrote or finished his commentary on 
the Taittirlya Samhiid, which prima facie seems quite acceptable. 
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the commentary on the Brahma Sutras, shows that he 
should have been a Sanyasin of the Tridandi order. Since 
he styles himself Bhagavat in his colophons, there can be 
no doubt, as to this. A Tridandi is a sanyasin who 
has renounced all worldly attachments, indicating such 
renunciation by carrying in his right hand three long staves 
(danda) tied together so as to form one. Such a sanyasin 
is said to have obtained command over his mind, speech 
and body, or rather over thought, word and deed {cf. 
Mann, XII. 10). A Tridaitdi is usually distinguished 
from an Bkadandi, more commonly called Hanisa, who 
carries a single staff, which is said to represent his kaya 
or body, which he has, by undertaking his vow of sanyasa, 
thrown off. This staff is buried with him, when he dies 
and is sainted. The Bkadandi class of sanyasins is, 
according to Harita, divided into four orders ; KiUlchako, 
Bahudakb, Hamsa and Paramahamsa, The last of these 
is often designated Parivrajaka, literally one who has 
renounced the world and wanders from place to place. 
Judging from Bhaskara’s long and detailed criticism of the 
status of Paramahamsas, whom he takes as typical of the 
Ekadandi class, and the praise he bestows on that of the 
Tridandis, when commenting on the Sutra Sarvdpeksha 
cha yagnddisruierasvavat (III. 4. 26), it would seem that 
he belonged to the Tridandi order of sanyasins. He plainly 
suggests that the status of the Tridandi, with the right to wear 
the sikha (tuft of hair on the head), the yagnbpavlta (the 
sacred thread) and the rest, is a much superior one to 
that of Paramahamsas, who though they are supposed to 
renounce everything belonging to the world—including all 
karmas —are still in the world and move in it and have 
much to do with it. This is probably the reason why 
Bhaskara came to be known—if Udayana is to be believed 
—as Tridandimatha Bhdshyakdra, the espouser of the 
doctrine of the Tridandi class. 

The fundamental difference between Tridandis and Ekadandis 
is in regard to the performance of karma. The former is only a 
Fhalatydgi, i.e., one who has given up the fruits of his karma, while 
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In commenting on the Sutra Utpaihthya-sambhavat 
(II. 2. 42), Bhaskara holds, with Sankara, that it refers to 
the Pancharatra doctrine and not to the Sakti, as is suggest¬ 
ed by Inandatlrtha and Nimbarka. He, however, defends 
the Pancharatra doctrine, definitely arguing against the 
views of Sankara. He holds that Pancharatra is no 
aeainst the Srutis. Vasudeva is upadana karana and 
la^iraiu is nimitta karana. Pancharatra sets down t e 
relationship between these two karafias. This is exemplifie 
in devarckam, dkydna, samadhilakshana and karmagnana. 

In none of these four is there anything against the_ brutis. 
Devdrchana\% the worship of Vasudeva-rupa; dhyana, tte 

the latter is not only a Phalatyagi but also a Svarupatydgi, i.e., one 
I, o ts .iso Siven up his physical body. The ,s. ,n 

fact taken to have given up everything, both karma and ^X^ phula. 
He Accordingly shaves the tuft off his head, gives up yagnoPavtta. 
etc which signify karma, and completely transforms himself in ffis 
ply’sical appearance. He no longer is of this world ; he is a true 
sanyasin On the other hand, the Tridandi being only z Phalatyagi, 
retains his connection with the world and as such he is bound by 
karma He accordingly wears the sikha (the tuft o air on is 
head) the yagndpavita (the sacred thread) and perforins his ntiya- 
TartiXsl Hke a householder. He is, however, subject to he 
discipline of his order in regard to other matters. Among the 
Visishtadvaitas (Sri-Vaishnavas of both sects, Vadagalai and 
Tengalai)r««>«rM.are wholly of the dridaadi order, while among 
Te Larthas and Madhwas (f..., Advaitins and Dva.tins) they are 

entirely of the Ekadandi class. It is interesting to noe 
Bhaskira, the author of the BrahmasUtra Bhashya was a Irtdand . 

He not oAly preceded Ramanuja in point of time but also belonged 

CentraUndia. These facts coupled with the references that are 

to be found in Manu, Hdrita, etc., it would seem that the order o 
Tridandi is quite an ancient one and has been in considerable vogue 

Toth in the north and south of India for ages long to 

^ Of Ramanuja it was foretold in the Vriddha Fadma Purana that 

.o by be,o„. 

fd to the Triiandi otdcr. Tr.ditiou, .as recorded ,n the 
V.d^.1.1 Gurutanmpara. states that Ramaouja bec.uie a 
If this order and, yihat is more, convfcrted h,s former puru. 
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meditation in Sankarshana-rupa; samadhi (Sukshma-rupa) in 
Pradyumna ; and lastly, karmagndna is seen in the Sthula 
Aniruddha-rupa. These being exemplified in Pancharatra- 
gama, it is not against the Srutis. This Sutra accordingly 
is devoted to the consideration of the characteristics of the 
sakti which is implicit in the Pancharatragama. Hence the 
invented statement (ka/pana) that Pancharatragama is 
against the Srutis is false {anupapannam). He quotes the 
Chchandogya text: Adhigamanbpdddnejydsvddhydya yogaiki 
Bhagavantam Vdsudlvamdrddhya tameva pratipadyata 
and says that what is stated to be against the Srutis is really 
well known to them. Accordingly, he holds that the sug¬ 
gested contradiction is a mere invention. 

Yadavaprakasa, also into one such after making him renounce 
formally the Ekadandi order to which he belonged by undergoing 
once again the chanla (tonsure) and upanayana rites and then 
assuming at his (Ramanuja's) hands the Tridaudi staff and the 
orange-tawney robe. It is said that before he could renounce 
the Ekadandi order he felt he should undertake, by way of penance, 
a circumambulation of the holy places of the Earth, for which he was 
too old. In these circumstances, he was advised to go round 
Ramanuja once and seek re-initiation at his hands. This done, he 
was made a Tridandi and duly invested with the insignia of that 
order. (See Prapannamrifam^ Ramanujdchdrya JDivya Charitai^ etc.) 
According to the Prapanndmritam^ since he had all his life carried 
on a tirade against Tridandins, criticising their religious life and 
observances, Yadavaprakasa was commanded by Ramanuja to com¬ 
pose a work on the duties of ya/is^ reconciling all the conflicting 
passages in the Smrithis, Agreeing, Yadavaprakasa, who had been 
renamed Govinda Jeer, wrote, it is said, the YatiDharma Samtichchaya 
in eleven chapters, a work which has survived to this day. 

The Tridandi 11 5 are thrice referred to by Manu in his Laws^ 
once in Chapter IX dealing with the Duties of Kings and twice in 
Chapter XII dealing with Transmigration (IX. 296, page 395 ; XII. 
10-11, page 485). The first of these shows the rigour with which 
the three kinds of discipline to which the Tridandin was subjected 
were insisted on. Each constituent part of his three-fold discipline 
was, it would seem, important for the maintenance of each of the other 
two. Manu says :—‘‘Yet in a kingdom, containing seven constituent 
parts, which is upheld like the triple staff (of an ascetic), there is no 
(single part) more important (than the others) by reason of the 
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That Tridandi Bhaskara had in view some of the 
previous commentators is made plain in the opening verse 
of his own Bkdshya, which reads thus : — 

fUTI^ ctn II 

This verse explains why Bhaskara undertook the task of 
composing a new Bkdshya. He says that he bows down 
to Badarayana, whose genius produced the Brahma Sutras 
to relieve people from the bondage of birth. Badarayana, 
he says, is like the Sun (Bhaskara), who dispels the dark¬ 
ness of the minds of those who pray for such relief. Then 
he adds : “ Embodying the teaching of the Sutras, I 

make known my own meaning of them in the interpretation 
{vydhhydtam) I offer. I am interpreting (the Sutras) 
because I am desirous of removing the doubts caused by 
my several predecessors (vydkhydtam yairidam sdstram) 
because such doubts ought to be removed [tannivrittayd). 
The use of the plural {yairidam) indicates more than one 
previous commentator. Bhaskara should, therefore, be 


importance of the qualities of each for the others.” This three¬ 
fold discipline is thus described in Chapter XII. 10-11 :— lhat man 
is called a (true) Tridandin in whose mind these three, the control 
over his speech {^agdanda), the control over his thoughts {mand- 
d(inda), the control over his body {kdyadanda), are firmly fixed.” 
As Buhler suggests, though this verse (XII. 10) gives the usual descrip¬ 
tion of a true Tridandin as an ascetic who holds three staves (danda) 
tied together, according to it, this outward sign avails nothing. That 
man only deserves the name 2'ridandin who keeps a three-fold 
control {danda) over himself. The maintaining of the three-fold 
discipline over himself is more important than carrying the triple 
danda, which signifies him. The fruit of this three-fold discipline is 
described in the next verse (XII. 11) as final liberation. It says . 

” That man who keeps this three-fold control (over himself) with 
respect to all created beings and wholly subdues desire and wrath, 
thereby assuredly gains complete success ” t.e., final liberation. As 
to the duties of the Sanydstn, see Biihler, Manu, \I, 33-97 ; also 
Vishnu Purdna, 
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taken to suggest that he is controverting not only Sankara,’® 
his immediate predecessor in the field, but also some of 
Sankara’s own predecessors, from whom he evidently 
differed in certain respects. Though he generally agrees 
in the matter of the text of the Sutras with Sankara, 
Bhaskara differs from him sometimes, as, for example, in 
I. 2. 19; II. 2. 18; II. 2. 31; II. 2. 38; III. 4. 46; 
IV. 3. 5 ; etc. Not only are there differences in regard to 
the text between the two but Bhaskara does not also agree 
with Sankara in his conception of the general import of the 
Sutras. Bhaskara’s standpoint is that of Bkeddd/ieda,^’’ 
while Sankara’s is that of a confirmed Advaitin. In com¬ 
menting on the Sutra Atma krute parindmdt (I. 4. 25), 
Bhaskara criticizes at some length Sankara’s statement 
postulating Adhyasa on account of which everything is 
destructible. This, he suggests, is nothing more than naked 
Mahayanism of the Bauddha system. He says:— TatPidcha 
vdkyam parmdmasihusyddivadati viglfam vichchinnamulam 
mahdydnika Banddha gdthtkitam mdyavddam vydvarna- 
yanto lokmi vydmdhayanti. He thus very plainly states that 
what is postulated by Sankara is manifestly contained 
in the Bauddha system of Mahayanism. Thus saying, 
he adds, Sankara is making people lose themselves in 
Buddhism. Again, commenting on the Sutra Vaidhar- 
mydckcha fmsz/apnddwat {ll. 2. 29), Bhaskara states that 
those who follow the Bauddha system are Mayavadis and 
that they are among those who are with justice rejected 
by the Siitrakara. He says:— Vehi BatiddPiamatdvalambind 
Mdydvddmasiepyanena nydyena Sutrakdrhtaiva nirastd 
vhiitavydha}^ His own position, BhSskara makes plain in 

Bhaskara's Brakma-Sutra Bhdshyam, edited by Pandit V. P* 
Dvivedin, Bhtimika, 9. 

Pandit V. P. Dvivedin quotes Bhattoji Dikshita's VMdfita 
iatva viveka ttkd vivarana in support of this description of Bhaskara's 
standpoint. Bhattoji DIkshita calls Bhaskara a “Bhedabheda Vedanta 
siddhanta vadi.’’ See Pandit V. P, Dvlvedin's Edition of Bhaskara’s 
Brahma-Sidira Bhdshyam^ Bhumika 9, f.n, 1, 

Among King Bhoja’s possible contemporaries were Ramapala 
(1084-1130 A,D,) and Govindapala (1175 A,D.). Paring th^ir 
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his comments. Thus, while explaining the Siitra Adhikantu 
bhedanirdesdi (II. 1. 22), he states that the jlva is different 
from para, for the jlva cannot be said, he says, to create 
himself and destroy himself. But he is only different from 
para up to a particular stage. The indeclinable thu in the 
Sutra, according to him, applies to both sides—and 
abheda. He then asks; “ Nanu bheddbhedau katham para- 
spara viruddhb sambhavetdm" and answers the question 
thus : Naisha dbshaha. And he quotes the following sloka : 
Pramdnataschetu pratlyate kbvirbdhb ayamuchyaie i 
Virodkechdvirddkecha pramdnam kdranam maiam n 
This may be broadly set down thus : That authority 
which we set down in support, how can we postulate of it 
that it is in contradiction with our own view ; an authority 
which is quoted in support of an argument, if it proves it 
without contradicting it, then alone will it be universally 
accepted as an authority {pramanam)P 

Similarly, in commenting on the Sutra Nastkdnaikdpi 
parasyobkayalingam sarvatrahi (III. 2. 11), Bhaskara 
reiterates his position. 

reigns, Buddhism, though declining in Hindustan, was flourishing 
in the Pala dominions, the monasteries of Magadha being crowded 
with thousands of residents. Rainapala was, according to inscriptions, 
followed by five kings. It was during the reign of Indradyumnapala 
(1197 A.D.) that the Pala kingdom was subverted by the Muham¬ 
madan invasion led by Kutb-ud-din’s general, Muhammad, the son of 
Bakhtyar and the Buddhist monasteries destroyed (Vincent Smith, 
I'he Early History of India, 419). Buddhism was accordingly still a 
dominant religion in India about 1150 A.D., when Bhaskara lived 
and wrote. 

An authority is usually quoted to support and not to con¬ 
tradict the position taken. An authority is sought for only when 
there is anumdnarn, i.e., doubt as to the authenticity of the position 
taken. Cf. the following quoted by Anandatirtha as from the 
Mahdkaiirma, when commenting on the Sutra Sdsira yonitvdt: 
Nischaydt sddhayet arlham pramdtidntara mevacha I 
Sruti smrithi sahayam yatthu pramandntaramutta»iam\ 
Pramdna padavim gachchet ndihra kdryd vichdrand II 
Purvoltardvirodhlna kdtrdrthd abhimatobhavet I 
Ityddyamuhanam tarftaha shushha iar^anitt vay jayet II 
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This Sutra, he says, deals with the jlva in its condi¬ 
tion of sleep {suptdvastha) and its relation to Brahman in 
that condition. Of course, it is stated in connection with 
the Sutra Ikshiter na sabdam and the following Sutras that 
Cketanam is Brahman and that it is the chief cause for the 
creation of the world. Therefore, that Brahman is the chief 
Sat (in Ckelana) is established. What is explained in this 
Sutra is what is the result of such a combination. This may 
be admitted. It is also proved that Brahman is of a bhMd~ 
bheda rupa. Now, it is to be understood clearly whether the 
bkeddbhMa rupam is to be meditated upon or whether all 
which appears to be different is one in its entirety {Samastha 
bhMamabhinnam sallaksha7ia bbdharupam updsyam). This 
is the question that is considered in this Sutra. The fact is 
that Brahman is nirgima ; but according to those well versed 
in Sandilya Vidya, this Brahman is sagmia ; and therefore 
it has to be proved whether Brahman is sagnnaox nirgu 77 a. 
Here and there, it can be clearly seen as proved that 
Brahman is to be meditated upon as saguna. The purva- 
pakshin raises the doubt whether Brahman is to be meditated 
upon as one of sdMra or nirdkdra or in a form which is 
a combination of both, and also as having a bodily form 
{prapanchdfmand chd). At any rate, it • is but right that 
the actual form should be meditated upon. Amidst so 
many doubts, it is stated in the Sutra Nbbhayalmgam 
Brakmdpdsyam prapa7tchdkdrena sdkdram nirdkaram cha 
(neither both forms nor the form of the prapancha con¬ 
sisting of Sahara or nirdkdra). For the word lingam 
means lakshana, chinha (characteristic symbol), etc. 
Truly, the formless form of Brahman should be meditated 
upon as being Shuddkakdra-na-rupa. For it is stated in 
the Sruti text astula mananva hrasva tniti iti, there is no 
such form of Brahman as the prapancha form. Because 
the essential {svathasyd) form of Brahman is an entire, 
undivided {kutastham) and everlasting {niiyam) form. This 
is declared by the Sruti text Ekameva advitiyam, etc. After¬ 
wards Brahman assumes a secondary form, at times, on 
account of certain changes {vikdra) ; when the changes 
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disappear, that form ceases to exist and Brahman assumes 
its original state of oneness. Therefore, in conclusion, the 
nirdkdra form of Brahman, i.e., the kdrana-rupa, is the one 
to be meditated upon. Therefore, the svarupa of Brahman 
in whom the worldly form is also combined, should be 
meditated upon. It is said that such a form should not be 
worshipped, for in this Sutra it is clearly stated — 

Naprilhivyddi sthdnatopi parasihobhayalingilha \ 
Svathd abhinnatvdt dganthukatvdchcha li 
(Brahman has no material or worldly form; and therefore he 
has no two different forms ; he himself being undivided 
and incapable of any division, cannot have two different 
forms.) The mundane form of Brahman (as declared in the 
Upanishads) is simply for namesake {ndmarupapanchaka) ; 
it is not his real form {na prapanchdtmakam Brahman) just 
as the ocean is not a mere collection of water {yaika samudrd- 
tmaka samudra iti). Then, if it is asked how does it reach 
(the “collection” in the end), theanswer is thatas throughout 
the Vedanta it is said that the nishprapancha Brahma 
{nishprapanfha Brahmdpdsyam) should be meditated upon, 
therefore such a form only should be meditated upon. In 
the Srnti text asabdamasparsya marupamavyayam i sa 
yesha neii nMi dtmd sihula miti cha, the material form of 
Brahman is denied. The. whole of this comment shows 
that Bhaskara holds bhMa as a transient state of Brahman 
and abhMa as his permanent state. 

In commenting on the Sutra Andvritii sabddt andvritii 
sabddt (IV. 4. 23), Bhaskara after mentioning the classes 
of people for whom “ no return ” is prescribed in the 
Srutis, says that they go to Brahma-loka and thus attain 
the state from which there is no return {tta cha punard- 
vartate). They reach, he says, Surya’s abode and there 
unite with Brahman (sdsambhuiah)in his wVa/form {Vairaja 
sarlra ); there they become equal to Brahman. There, all 
the worlds, all the Vedas, all the Devas are united (i-a- 
sambhutah).^^ So, it is said in the Manlrdvarna {Upa- 
nishad):—Prachdra chakri parivardhamdne taramfimam 


Sd^sahay together, or unite with. 
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tushita irishita bhuvanani visva, etc.., which states that 
while the wandering wheel of time keeps turning, the dtma 
crosses over these material worlds of the universe. Then 
•having realized his own dtma {tadanthardtman prathamam 
prdpya), he realizes Paramatma {taiaka paramdimdnam 
pratipadya) and in his company enjoys {eklbkuya Brakmaitd 
mbdate). The union here suggested, looking to the 
chaturihi vibhakti used {Brahma^id) and not panchami or 
saptamiy is one of company and not aikya with Brahman. 
The use of the word mbdate as the finite verb also suggests 
that the released dima enjoys in compa^iy with Brahman 
and does not find aikya in him. This shows that there is, 
according to Bhaskara, no union with Brahman in the sense 
of aikya but only the privilege of being in company with 
Brahman and there, in his world and in his presence, enjoy¬ 
ing perfect bliss, along with Brahman. 

Commentators mentioned by Ramanuja. 

In the opening part of the Srl-Bkaskya, Ramanuja 
makes it plain that it is based on Bodhayana’s Vritti. 
Referring to Bodhayana, he says ;— Bhagavad Bodhdyana- 
kritam vistlrnam Brakma-Sutra vritti ni purvdchdrya 
samchikshipustarimatdnusdrena sutrdkshardni vydkhyd- 
syante (1. 1). This statement may be taken to record the 
fact that Ramanuja’s commentary is written in accordance 
with the abridgments made by former teachers of Bodha¬ 
yana’s lengthy gloss {vritti). There was evidently more 
than one such “ abridgment ” of Bodhayana available for 
use by him in his time. By whom these had been composed, 
it is not clear. Ramanuja refers at the same time to a 
Dramida-Bhdshya (I. 1. 1 and below). That the author of 
the Vritti and the author of Dramida-Bhdshya are different 
seems also evident from his work, for he refers to both in 
almost consecutive sentences and the context shows 
that they are being referred to by him as absolutely 
different authorities, one supporting the view' of the other. 
He also refers to a Vdkyakdra, whose identity is not easily 
established. (Four times in I. 1. 1 and again in I. 3. 14.) 
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The VakyakSira appears to be quoted as supporting the 
Suirakara in certain places. We know the latter is none 
other than Badarayana but the identity of the Vakyakdra is 
not so easily made out. He cannot obviously be the same 
as the Vrittikdra, as the latter is quoted by the latter term. 
Some light is thrown on this point by the Prapancha- 
hridaya, which has been issued in the Trivandrum Sanskrit 
Series (No. XLV). From its contents, this work has to 
be assigned to a date posterior to Sankara who, though 
not mentioned by name, is probably meant to be referred to 
under the respected title of Bhagavatpdda. As its name 
indicates, this work is a sort of encyclopsedia. Among other 
things, it mentions, besides the Brahma-Sutras^ a vritti on 
it by Bodhayana, called Kriiakoti, and an abridgment of the 
latter by Upavarsha. It is not a little curious that this work, 
while it mentions Bhaskara’s B/idshya, which belongs, as we 
have seen above, to the 12th century, makes no reference to 
either Ramanuja or to Srikantha. This apart, it is a question 
if Upavarsha, the author of the abridgment of Bodhayana, is 
referred tc by Ramanuja as Vakyakdra, It is possible 
that one of the “ abridgments ” of Bodhayana available 
to Ramanuja in his time was that of Upavarsha, who, 
however, is not mentioned by him in his B/idshya, though, 
as we have remarked above, he is twice mentioned by 
Sankara in his Bkdskya. There is no means of knowing 
what other “abridgments” of Bodhayana, Ramanuja had 
before him when he wrote his Bhds/iya. In one place, 
Ramanuja refers to the Bhdshyakara ( 1 . 1. 1). Who this 
is, it is difficult to say, though Dr. Thibaut identifies him 
with Dramidacharya, the author of the Dramida-Bhdshya. 
Similarly the Vakyakdra, mentioned above, is identified 
by Dr. Thibaut with Tanka, who, as referred to below, 
is mentioned by Ramanuja in his Veddrthasangraha. It 
is not possible to say if these identifications are correct. 
As Ramanuja actually quotes from the Bbdhdyanavritti, 
Ramanuja must be held to have had either the text of 
Bodhayana himself before him, or to be merely quoting him 
from the “ abridgments ’’ available to him. There is some 
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ground for the belief that Ramanuja did know BSdhSyana 
first hand,, for tradition states that he had to journey as far 
as Kashmir to secure the text of Bodhayana. Hence pos¬ 
sibly the direct references to the Vrittikam^ meaning the 
aitthor of the Vriiti, i.e , Bodhayana himself, in other parts 
of his work (I. 1. 10 ; 1. 2. 2 ; I. 3. 7; and 1. 3. 32) as distin¬ 
guished from the Vdkyakara, in the several places quoted7^ 
As has been mentioned above, Ramanuja refers to a 
Dramidacharya (II. 2. 3) and quotes from him. He is 
doubtless “ the author of the Dramida-Bhdshya ”, who 
is twice referred to by him in his Bhdshya (I. 1. 1 and 
II. 1. 14). Ramanuja also quotes Bhaskara, the com¬ 
mentator on the Brahma-Sutms (II. i. 15) and Yadava- 
prakasa {Ibid.). The latter may be identified with the 
person of the same name, who, according to tradition, was 
his own teacher. The latter should accordingly be taken 
to have composed a commentary on the Brakma-Sutras, 
which, in some respects, was from a point of view different 
from that of Ramanuja. 

Those mentioned by Ramanuja’s Commentators. 

In his Veddrthasangraka, described as his first work, 
Ramanuja mentions not only Bodhayana, but also Tanka, 
Dramida, Guhadeva, Kapardin and Bharuchi.^^ Of these, 
quotations from Bodhayana and Dramida appear in the 
Sri-Bhdshya but not from the others. Commentators on 
Ramanuja’s Bhdshya, however, state that they base their 
works not only on Bodhayana’s Vritti but also on Tanka 
and the other authorities mentioned by Ramanuja. Thus, 


The difference between Vrittikdra and Vdkyakdra may be 
noted here. Vrittikdra literally means the writer of a gloss or a 
critical commentary, while Vdkyakdra signifies one who explains the 
meaning of a sentence. To carry on a dispute about the meaning of 
a sentence is to engage in a Vdkydrtha, which, in its derivative sense, 
means a disputation. Accordingly Vrittikdra would indicate a 
critical commentator, while Vdkyakdra would suggest a person who 
merely explains the writings of another person. 

” Quoted twice by Ramanuja in his St\-Bhdshya, I. 1. 1, ' 
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Ranga-Ramanuja in his Mulabhdm-PraMsika, a commen¬ 
tary on the Sri-Bhdskya (see preliminary verses), states 
that his work is based on Bodhayana’s Vritti, in an abridged 
form, and on the teachings of Tanka, Dramida and 
others. He also says that he presents Bodhayana’s work 
for modern students with a view to show where he differs 
from Sankara. Sundararaja-desika, author of Brakma- 
Sutrabhdshya Vydkkya, a commentary on the Sri-Bkdshya., 
likewise states that his work is based on Tanka, Dravida, 
Guhadeva and Bodhayana (see introductory part). A similar 
statement is made by the author of iht Brahmasutra-bhdskya 
Sangraha Vivaranam, which is a short exposition of the 
Srl-Bhdshya (see opening verses). Srinivasadasa, author 
of Yafindramatadlpika, a work embodying the main 
principles of Ramanuja’s system, makes a similar acknow¬ 
ledgment and mentions amongst his chief authorities 
Bodhayana, Guhadeva, Bharuchi, Brahmanandi, Drami- 
dacharya, Sriparankusanatha, Yamuna, Yatisvara, etc. (see 
introductory verses). Finally, Srinivasadikshita, in his 
Virbdhavaruthini-pramdthini, states that he follows the 
Bodhayana Vritti (see opening verses). It is possible that 
all these later writers are only repeating the names of 
these different authorities from Ramanuja’s VMdrtha- 
sangraha., for some at least of them belong to quite modern 
times, when they cannot have had direct access to them. 
(See for these different writers Madras D-C. of Skt. MSS. 
X, pp. 3737, 3748, 3749, 3758, 3759, 3773 and 3787.) 
While we know that Bodhayana was the author of a vritti 
on the Brahma-Sutras and Dramida was the author of a 
Bhdshya on the same work, we do not know if the rest of 
those mentioned above were writers of similar vrittis or 
Bhdshyas on that work. From the mention made of them 
in connection with the Brahma-Sutras, it has to be pre¬ 
sumed that they were commentators of one kind or another 
on it. Since they are approvingly referred to by Vaishnava 
writers, it might be suggested that they wrote from the 
Vaishnava standpoint. It is worth while, at this point, to 
note what Ramanuja states as to how he came to write his 



INTRODUCTION 


m 


Sri-Bh&shya. At the commencement of his work he remarks 
that Badarayana’s work, which, he says, “ was brought up 
from the middle of the milk-ocean of the Upanishads,” had 
been “ well guarded by the teachers of old ’’but whose 
meaning had been “ obscured by the mutual conflict of 
manifold opinions.” Hence, he undertook the composi¬ 
tion of a new Bhashya, about which he expresses the hope: 
” May intelligent men daily enjoy that (the nectar of the 
teaching of Vyasa) as it is now presented to them in my 
words.” These pious wishes of Ramanuja show that 
during a long period anterior to himself—indeed long 
anterior to Sankara—there had come into existence a 
plethora of commentators on the Brakma-Sutras, who had, 
by their interpretations, obscured the real meaning of the 
Sutras- His own commentary was intended to restore 
Badarayana’s meaning, in the light of Bodhayana’s Vriiti. 
None of those mentioned by Ramanuja and his commentators 
has survived, except that of Bhaskara of which MS. copies 
have come down to us. (See Madras D.C. Skt. MSS. XX, 
Nos. 4687 and 4688.) 

Those referred to by Madhva. 

Madhvacharya refers only once in his Bhashya to the 
commentators who had preceded him. This reference 
occurs in his comments on I. 1. 5, where, adverting to the 
word AsaSda, he says, that “ other (commentators) ” — 
ztara siddham, — have put upon it an interpretation which 
cannot be justified. It is a characteristic feature of 
Madhvacharya’s writings that he never refers to any of 
his opponents by name, though he is found criticising their 
views. In his Nyayavivarana, for instance, Madhvacharya 
refers to disputants of the opposite school, but does not 
name any of them specifically. In the opening verse of 
the Nyayasudha^ Jayatirtha says that Madhvacharya did 
not refer to any of the previous commentators on Bada- 
rayana {anyaihi anyatha vyakhyatini Brahmasutrani), be¬ 
cause they did not, in his opinion, convey the right 
meaning attaching to his Sutras. The suggestion seems 
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to be that he ignored them and wrote his own commentary. 
This statement of Jayatirtha has to be understood in a 
restricted sense, for Madhvacharya, though he does not 
mention the names of those prominently associated with 
the rival schools, is ever at pains in criticising their 
views at almost every stage in his many works. A 
careful reading of his own comments on I. 1. 5 itself 
and a comparison of the same with those of Sankara and 
Ramanuja shows that^he is referring to these two, though 
he does not name them. 

Other Commentators and their Works. 

Among other commentators on the Brahma-Sutras, 
whose writings have actually come down to us, are the 
following :—Nimbarka, Srikantha, Kesava Kashmirin, 
Vallabha, Vignanabhikshu, Baladeva and Suka. 

Nimbarka and His Date. 

Of these, Nimbarka has been assigned by Sir R. G. 
Bhandarkar, on the basis of a rough approximation, to 
the middle of the twelfth century, his death being fixed 
at 1162 A.D. Since he shows, in .some respects, strong 
resemblances to Ramanuja’s views, he may perhaps be 
put down at least a century later, if not more. There 
is the greater reason for assigning a later date to him, for 
his theory is a kind of Bhedadkeda, which presupposes the 
existence of a strong dvaita school of thought at the time 
he propounded his teaching. Nimbarka, in his exposition 
of I. 1. 4, asks the question. Is Brahman describable by 
words or not describable by words ? If he is describable 
by words, what will become of those passages which declare 
that Brahman is not describable by words ? If he is not 
describable by words, what will become of those passages 
which say that he is describable ? To remove this objec¬ 
tion, says Nimbarka, we take our stand on the theory of 
BhMabheda, Therefore the Omniscient, the cause of the 
origin, sustenance and destruction of the universe, the 
Brahman possessed of inconceivable energies, is appre¬ 
hended through the authority of scripture alone, and is 
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separate from everything and also inseparable from every¬ 
thing. He is the lord Vasudeva. He is the object of our 
enquiry in this sastra and in him alone all diverse 
scriptures of the world find their complete reconciliation. 
This is the settled conclusion {siddhantd) of all the 
Upanishads. Since Srikantha refutes the view of Nim- 
barka (see comments of Srikantha and Nimbarka on III. 
3. 27-30), it has to be presumed that Nimbarka preceded 
Srikantha. Since, as we have seen above, Srikantha lived 
about 1270 A.D., Nimbarka should be taken to have lived 
some time before that date. How many years before 
Srikantha, Nimbarka actually lived, we have no materials 
at present to determine. But his lower and upper limits 
are fixed by Ramanuja and Srikantha, that is, between 
circa 1138 and 1270 A.D. Pandit Vindhyeshvara Prasada 
Dvivedin has assigned Nimbarka to a date between 1041 
and 1199 Vikrama Era, or 985 and 1143 A.D. This 
seems clearly inadmissible, judging from the independent 
evidence that has been adduced above for the date of 
Srikantha and the impossibility of making Nimbarka 
anterior to Ramanuja, to whom he owes intellectual 
allegiance.^’® 

Pandit Vindbyesvara Prasada Dvivedin Tn the introduction to 
his edition of Nimbarka’s Bhashya (see p. 3, /*.//. 3) quotes the 
following from the concluding part of the Bhavishyad-Ftirdfia :— 

Vishfiuswdmi prathamato Nimbddityd dvitlyakaha | 

Madhvdchdrya siritJyastu turyo Rdmdnujastatha || 

It is needless to say that this order of chronology is wholly at 
variance with what we know as a fact about the dates of Ramanuja 
and Madhva, both from tradition and inscriptions. 

The Sampraddya-dtpa describes the birth of Madhvacharya as 
having occurred in the reign of Kumarapala, King of Gujarat, in 
Western India. Kumarapala was anointed to the throne, according 
to Merutuiigacharya^s Frabandha Chinidman.u in Vikrama year 1199 
(A.D. 1143). As we know from inscriptions that Madhvacharya 
lived between 1238 and 1317 A.D., this date seems impossible. 
Kumarapala became a convert to Jainism in A.D. 1159. (See A. K. 
Forbes, Ras Malay Hindoo Annals of the Province of Goozerat in 
Western IndiOy 2 Vols., Richardson, (1856), Vol. I, Ch. 11 ; see also 
Vincent Smith, E,HJ.y p. 190, f.n. 3). 
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Story of Nimbarka’s Life. 

Nimbarka was a Telugu Brahman by birth and is 
reported to have lived at Nimba, identified by Sir R. G. 
Bhandarkar with Nimbapura in the Hospet Taluk of 
the present Bellary District.^* He is described as the 


That Nimbarka was indebted to Anandatirtha and not Ananda- 
tlrtha to Nimbarka seems also inferable from a comparison of their 
commentaries on the Brahma-Suiras, Wherever their views are 
identical, it is generally to be seen that Anandatirtha’s position is 
fully supported by argument and citation of authorities whereas 
Nimbarka’s seems but a bare assertion which presumes much on 
the part of the reader. (C/*. the comments of these commentators on 
III. 2. 11— Nasthanatopi paratydbhayalihgam sarvatrahi ; II. 2. 42— 
Utpatyasambhavdt^ 

See Vaishfiavism, Sail ism and Minor Religious Systems, 62, 
quoting MS. No. 706 of the (Bombay) Collection. 1884«1887. At 
Nimbapura, there is a Sanskrit-Kannada epigraph of Immadi 
Praudha Devaraya Maharaya dated in 1450 A.D. This king should 
be identified with Mallikarjuna, the son of Devaraya II. This 
Mallikarjuna was also known as Imniadi-Praudhadeva Maha¬ 
raya (see Mysore Gazetteer, new edition, II, iii, 1600). Sir R. G. 
Bhandarkar derives the name from Nimba and arka, meaning the Sun 
of Nimba (see Vaishnavaism, Saivism and Minor Religious Systems, 
62, 2). In the Sampraddya Kuladtpika by Gada, a follower of 

Vitthala, son of Vallabhacharya, the founder of tlie Vedanta system 
known after him, Nimbarka is referred to as Nimbdditya, which is 
only another form of Nimbarka (see Madras Report on Sanskrit and 
Tamil MSS,, I, 16). In explanation of the name Nimbaditya, the 
following anecdote is narrated:—Nimbaditya was engaged in 
conversation with an Advaitin. As they were conversing long on a 
theological topic in the evening, the sun set in the west. The 
Advaitin seeing that the time for the evening ceremony was past, 
wanted to stop the conversation and perform the ceremony. But 
Nimbaditya remarked that the sun had not set and showed the sun 
to his fellow-disputant through a Nimba tree by his supernatural 
powers (ibtd,, p. 16, This story suggests an apocryphal 

attempt at explaining a personal name. In the Bhaktimdla the 
following story, which is a variant of the one given above, is narrat¬ 
ed :—Once upon a time, a Dandin—evidently an ascetic of the 
Tridandi Order-arrived at Nimbarka’s house and was welcomed 
by him. Asked to partake of his hospitality, he agreed. But 
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son of Jagannatha, a Bhagavata, and Sarasvati. In the 
Sampraddya Kuladvpika of Gada, a disciple of Vitthala, 
son of Vallabha, Nimbaditya is said to have been instruct¬ 
ed in the Vaishnava religion by God Panduranga, the 
presiding deity at Pandharpur. (See Seshagiri Sastri, 
Madras Report on Sanskrit and Tamil MSS., I, No. 35, 
pp. 14-17.) It may be inferred from this statement 
that he was an ardent devotee of this deity and that 
he made Pandharpur his head-quarters. His followers 
are now to be found widely scattered all through Northern 
India, though they are especially numerous in Bengal 
and in Mathura. Nimbarka himself lived at Brindavan, 
near Mathura, which accounts for the preference he 
showed to the Radha-Krishna form of Vaishnavism. 
Nimbarka’s commentary on the Brahma-Sutras is a short 
one and goes by the name of Veddntapdrifdta Sanrabha, 
copies of which are hardly to be found in the MS. Collec¬ 
tions of Southern India proper. In the colophons found in 
his work, he is styled Bhagavdn and his work is described 
as Sdrlraka Mlmdmsa Vydkya. Sir Ramakrishna Gopal 
Bhandarkar's account of Nimbarka’s system is almost 
exclusively based on his Siddhdntarahia, which is also 
known as the Dasasloki, from the ten stanzas of which it is 
composed. Srinivasa, a direct disciple of Nimbarka, wrote a 
commentary, called Bkdshya Bhdvdrtha Prakdsika Feddnta 
Kaustubha, on the Veddntapdrifdta Saurabha, while 
Harivyasadeva, a later successor, wrote another on the 
Siddhdntaratna. Kesava Kashmirin, the thirtieth in the 
list of Nimbarka’s successors, composed an independent 


before the things required could be got together, the Sun set and it 
became dark. The Dandi said: “l cannot take my meal as the 
Sun has set and it is night now.” Nimbarka, it is said, prayed 
to Sri Krishna and by his grace Sri Krishna held his Sudarsana 
Chakra against the Sun and prevented the Sun from setting. 
Nimbarka took the Dandi to a Nimba tree near by and having made 
him to get it up, showed him the Sun that was still shining. The 
Dandi took his meal and said, “I have dined now; you will become 
famous from now as Nimbarkacharya.” 
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coiTunentary on the Brahmci-Suiras, which has attained 
some celebrity. 

His System of Vedanta. 

Brahman is omniscient, omnipotent and is the store¬ 
house of all excellent qualities. He is the controller of 
Brahma, Siva and even Time. He is the Cause of the 
Universe and he is the purport of all scriptural teachings. 
Karma leads to knowledge; because the performance of 
Karma kindles a desire to know something higher than 
Karma itself. All Vedic texts have their unity and reconci¬ 
liation in Brahman. This is so, because all objects, 
however different they may be, are one in Brahman. This, 
again, is so because Brahman is their essence without any 
difference or distinction and because Brahman is . referred 
to in them all. Is Brahman describable by words or not? 
If he is, what becomes of the texts which say he is not so 
describable ? If he is not so describable, what becomes of 
those which say he is so describable ? To meet this 
objection, we—says Nimbarka—take our stand on the 
theory of bkMdbheda. Brahman is, therefore, separate from 
everything, while at the same time he is inseparable from 
everything. He is the Lord Vasudeva and is the Self of 
the Universe. All the scriptures find their reconciliation 
in him. He is the Cause of the Universe, because con¬ 
sciousness is attributed. Therefore Pradhana of the 
Sankhya philosophy, which is non-sentient, cannot be its 
cause. Pradhana is not sai ; for while devotion to sal leads 
to niuktu even the Sankhya philosophy does not teach that 
devotion to Pradhana leads to mukti. If Brahman is the 
efficient cause, may not Pradhana be the material cause, as 
clay is to the potter ? No—says Nimbarka—Brahman is 
unlike an ordinary human being who wants materials to 
make his things. He is the all-powerful, highest personage 
who, by his mere will, thought-power, creates the world. 
Thus declares the Sruti, “ He said, ‘ May I be many, may I 
grow forth.’ ” {Taitt. Up., II. 6). Thus, from the mere 
wish of Brahman, the world has come into existence. 
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Brahman is different for ■^Iva (individual soul); for that by 
union with which the jlva gets Ananda (bliss) must be 
different from that jlva. The Sruti teaches the union of 
jlva with that Ananda. In the text, we read “ Verily he is 
sweet, by perceiving that sweetness one perceives Ananda ” 
{Taitl, Up.^ II, 7). Brahman is accordingly not only sat 
(existence), but also cMi (intelligence) and ananda (bliss). 
Brahman’s extraordinary qualities do not belong to the 
nva. The inanimate world and the r%va are thus distinct 
from Brahman. But as they have no existence indepen¬ 
dent from Brahman, they are identical with Brahman. 
They are distinct from Brahman, because they do not 
possess the extraordinary qualities of Brahman. Brahman 
possesses the qualities of both the animate and inanimate 
worlds. ^ Brahman is their essence. These qualities 
contain in them the rudiments of these worlds and by 
realizing them, Brahman becomes their material cause. 

Vallabha and His Date. 


Vallabha comes next in point of time. He was a 
Velanati Brahman and belonged to the Telugu country. 
He was the son of one Lakshmana Bhatta and Elamagarm 
He was born in the Vikrama year 1535. or A.D. 1479. 
(See Yagnesvara, Aryavidyasudhakara, quoted by Sir R. G.' 
Bhandarkar, Vaisimavism, Saivism, etc., 77, f.n. 1; see also 
Gada, Sampradaya Kuladipika, third Prakarana; Seshamri 
Sastri, Report on Sanskrit and Tamil MSS., I, No. 35 
p. 16; and Muralidhara, Srt Vallabhachdrya Charita, ibid.. 
No. 51, p. 23.) His birth would, therefore, have to be 

Vijayanagar king, Mallikarjuna 
(1446-1487 A.D.), who was succeeded by Saluva-Nara- 
- simha I, the founder of the Second Vijayanagar dynasty 
Mysore Gazetteer, new edition, II, iv, 1600-1666). How 
long he lived is not determined yet. There is, however, a 
Sanskrit copper-plate record found at Govada, in the TenSli 
taluk of the present Guntur District, dated in Saka 1466, 
or A.D. 1544, cyclic year Krodi, Sunday, Paurnami,’ 
in the reign of the Vijayanagar king, Sadasiva Raya, 
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which registers a gift of that village to Vallabhacharya him¬ 
self, who is highly praised as a Vaishnava teacher in it. 
(See Inscriptions in Madras Presidency, II, Guntur 825, 
quoting Local Records, Vol. 48, pp. 29-37 and Vol. 42, 
p. 274 et seq.) This inscription would seem to suggest that 
Vallabha was 65 years old at the time of the grant referred 
to in it. There is nothing improbable in this, the more so 
as the inscription bears eloquent testimony to the fact of 
the great fame that Vallabha had attained by that time. If 
this be so, he should have lived down to the early years of 
Sadasiva Raya’s reign (1542-1570 A.D.) (see Mysore 
Gazetteer^ II. iii, 2012). s Sampraddya Kuladipika, 

which was written in 1544 A.D., it is stated that at a 
meet^g held at the court of Krishnadeva-Raya, the Vijaya- 
nagar king (1509-1530 A.D.), over which Vyasatirtha, the 
Madhva guru, presided, Vallabha defeated the opponents of 
Vaishnavism. (See Seshagiri Sastri, Report on Sanskrit and 
Tamil MSS., I, No. 35, p. 16.) The statement is repeated 
in Muralidhara’s Sr% Vallabhacharya Ckarita. This would 
suggest .that Vallabha visited Vijayanagar during the reign 
of Krishnaraya, the great Vaishnava king. As Chaitanya 
lived between 1486-1534 A.D., it would seern that he 
was a junior contemporary of Vallabha, though he died 
earlier than the latter. 

His Life and Wanderings. 

Both the Sampraddya Kuladipika and the Sri 
Vallabhdchdrya Charita give long accounts of the life of 
Vallabha. (See Seshagiri Sastri, Report on Sdnskrit 
and Tamil MSS., I, Nos. 35 and 52, pp. 14 and 25.) The 
first of these, though an early work—having been written 
within ten years of the Govada record—is somewhat . 
legendary in character and in parts anachronistic. For 
instance, Vishnuswarai is represented to be earlier than 
Sankara and Ramanuja posterior to Madhva. But there is 
no need to condemn it as wholly worthless. Though it 
might be wrong in regard to particulars relating to others, 
it might be held to be fairly correct where it gives details 
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about Vallabha himself. Among the statements made by it 
in connection with him are that he was a staunch defender 
of Vaishnavism ; that he defended the Vaishnava faith at 
the court of Krishnadeva Raya, the Vijayanagar king, 
with VySsatirtha presiding over the public disputation ; 
that he defeated his opponents there; that he went 
northwards to Prayag, near Allahabad, thence to Stha- 
nesvar, near Haridwar; that he converted one Rama- 
nanda by performing a miracle (that of breaking a 
Salagrdma and then reuniting it in its original form) ; that 
at the request of one Kesavabhatta, he commented on the 
Bhdgavaia fully; that he also wrote Bhdshyas on the 
Bhagavad-Glta and fifty of the Upanishads and taught them 
to his two disciples Narayana and Achyuta ; that he then 
reached Ganges (at Benares) and became a TridandayatP^ 
and that he then turned a householder and had two sons 
GSpinatha and Vitthalesvara, the former of whom had 
a son Purushottama and the latter had many sons, one 
of whom was Giridhara,^” The Sri Vallabhdchdrya Charita 
adds the statement that Vallabha was god Vishnu 

See page 121 ante for the meaning of Tridandi. Evidently 
Vallabha was at first an ascetic of the Tndandi order and subse¬ 
quently turned a householder and begot two sons, who carried on 
his work. 

Besides the two sons, he had a daughter who, it is said, 
married Lalubhatta, the author of Ldlicbhattika^ an incomplete ttka 
on the Anubhdshya, (There is another ilka on the Anubhdshya by 
Vrajanatha Goswami, son of Raghunatha.) If Vallabha was born 
in 1479 A.D. and was still living in 1544 A.D., as the GOvada 
copper-plates suggest, there is scarcely any reason to doubt the 
correctness of the dates assigned to his son Vitthala. Vitthala is 
said to have been born in V.S. 1572, or A.D. 1516 and died in 
V.S. 1642, or A.D. 1586. He is said to have been a contemporary 
and personal friend of Akbar, the Mughal Emperor (1556-1605 
A.D.). At the time of Vitthala’s death, Akbar should have been in 
the 30th year of bis reign. Vitthala^s son Gokulanatha is said to 
have been a contemporary of Jahangir, the son of Akbar, who ruled 
between 1627 and 1658 A.D. A study of the abov^, dates for 
Vallabha, Vitthala and Gdkulanatha show that there is nothing 
prima facie wrong about them. 



INTRODUCTION 


«L 


il42 


incarnate on earth. It also states that'he was given birth 
to by his mother on the way to Benares in the 8th month 
of her pregnancy and that accordingly, he was, as a child, 
abandoned by his parents in a forest; but found safe 
on their return journey. It also gives out the facts that 
Vallabha began his wanderings in his 22nd year, that 
Damodaradasa was his first disciple and that he paid a visit 
to his maternal uncle at Visakhanagar (Vizagapatam).^ It 
also records, as already mentioned, the success he attained 
over the opponents of Vaishnavism at Krishnadeva Raya’s 
court at Vijayanagar. He then went up northwards to 
Gokul and Brindavan, at which latter place he engaged in 
the constant worship of Sri Krishna. Thence he proceeded 
to Mar war propagating all the while the Vaishnava religion. 
The miracle of the broken Salagrama is duly recorded in 
this work also, which further sets down another miracle. 
In the course of his peregrination, he met a person—we are 
told—who was searching for a lost Salagrama of his. 
Vallabha, it would appear, made a whole tree appear to the 
person fpll oi Salagramas hanging on its branches, each of 
which was like the one for which the person was seeking. 
He next visited Pandharpur and worshipped god Vitthala 
there and then proceeded to Benares where, in accordance 
with a divine injunction, he became a married man, taking 
for his spouse the daughter of one of his own disciples. 
He had two sons, Gopinatha and Vitthala, the latter of 
whom had seven sons, the names of four of whom are men¬ 
tioned in this work. The sons and grandsons, we are told, 
constantly preached and propagated the worship of Sri 
Krishna and won adherents to Vallabha’s faith. 


His Disciples and Literary Works. 

Such are the stories told in the MSS. referred to above. 
There can be hardly any doubt that Vallabha belonged to the 
Telugu country, that he was learned and wrote many works, 
that he travelled extensively to propagate Vaishnavism and 
that he finally settled down in Upper India. Tradition of a 
well-authenticated kind states that he lived at Adail, some 
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eight miles from Allahabad and that he died there. Those 
who follow his religion are to be found mostly in Bombay, 
more especially in Guzerat, Rajputana and Muttra. There 
are, however, a few immigrant merchants in the Madras 
Presidency who are adherents of Vallabha’s religion. Ac¬ 
cordingly MSS. of his works are occasionally to be met 
with in Southern India as well. (See for references to 
these, Seshagiri Sastri, Madras Report on Sanskrit and 
Tamil MSS., I, Nos. 26-42, 46, 46^, which is wrongly 
described; also Madras D.C. of Sanskrit MSS., XI, 
Nos. 5123-5156.) Among these are the following:— 
BraAma-Sutradhashya, which is a commentary on the 
Brahma-Sutras of Vyasa, Bhdgavatatatvadlpika, also called 
Tattvad%pa7tibandhana or simply Tattvadlpa,^'' which fixes 
the meaning of the Bhagavata, a work very similar in intent 
to Anandatirtha’s Bhagavatatatparyanirnaya; Sannydsa- 
nirnaya, which inculcates the methods of Sarmydsa; 
Antaha-karana-prabddha, well described as an apostrophe 
to the mind in which Vallabha declares that Sri Krishna 
is the Supreme Being and that devotion to him in love and 
faith brings salvation ; Jalabhedasidtram,^^ a work classify¬ 
ing the divine qualities of Vishnu according to the qualities 
found in certain varieties of water ; Vivekadhairydsrayanam, 
on the need of wisdom, courage and faith in God for the 
attainment of salvation ; Sevdp/ialam, which sets forth the 
advantages to be derived from piety and loving devotion to 
Lord Sri Krishna ; and Bdlabddha, which deals with the 
two ways of pursuing the objectives dkarma, artha, kdma 
and mbksha. The Pushtipravdha-marydda, which is 
attributed to Achdryou:handra, may perhaps be also set 
down to Vallabha. This work is devoted to the doctrines 

Vallabha was the author of only a part of this work. He 
composed the commentaries on the first three Skandhas of the 
Bhagavata, the rest being done by his son Vitthala as is clear from 
the colophon to the fourth Skandha. 

There is a commentary called Jalabhedafika : Bhdvapurna, on 
this work by one Kalyanaraya {Madras D.C. of Sanskrit MSS., 
XI, No. 5126), 
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of the Pushtimarga, the name given to the primary doctrine 
of Vallabha. 

His ‘ Anubhashya 

About his Brahina-Sutra Bhaskya, a few more words 
have to be added. It is called Anubhashya^^'^ because it is 
written briefly. Vallabha is said to have written another 
commentary (Bkdskya) of which only a portion is said to 
be available,*® Mr. P. S. T. Pathak, who has edited the 
Anubhashya, says that he has filled in the gaps found in 
this work from the fragments of the other commentary he 
was able to secure. He also states that much of the matter 
contained in his other commentary has also been incorporat¬ 
ed by him in his commentary called the Bdlabddhini, which 
really makes up Vol. II of his edition. Vallabha, however, 
was not the sole author of the Anubhashya,. It is held by 
some that while the first eleven upto and inclusive 

of Anandamaydbhydsat —was composed by him, the rest 
of this work, upto its very end, was written by his son 
Vitthala. Whether this is so or not, the fact that Vitthala 
was part author of the Bhdshya appears to be acknowledged 
by him in his comments on III. 2. 34, Sthcma vise- 
shat prakdsddivat. Mr. Pathak points out that from this 
Sutra onwards, the Anubhashya upto its end was composed 
by Vitthala {Anubhashya, II. 47). 

This is so despite the fact that the colophons to the 
work uniformly read that “ this work, being a commentary 
on the Brahma-Sutras, entitled the Anubhashya, was 
composed in accordance with the school of Vedavyasa by 
Vallabhacharya.” Evidently, though Vitlhalesa composed 
part of the Bhdshya, it having been commenced by his 
father, he composed the colophon in his name, or may be, 
left the original colophon untouched. This inference 

Edited by Pandit Sridhar Tryambak Pathak, Shastri, Deccan 
College, Poona, in two Parts, in the Bombay Sanskrit and Prakrit 
Series, 1921, of which it forms Vol. LXXXI. 

Was this the first commentary written by him of which Anu¬ 
bhashya was a short summary ? Cf. Anandatirtha, of whose Brahma- 
Sutra Bhdshya his Anubhashya is a further exposition. 
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seems to be confirmed by what he says in concluding 
his commentary on the IV Adhyaya. Here Vitthalesa states 
that he offers this commentary {Anubhashya), which he 
styles Bhashyapushpanjali, a handful of flowers called the 
Bkdshya, at the feet of his venerable Achdrya. He adds : 
“ May he be pleased with this my humble presentation” 
(see Anubhdskya, IV. 4. 22, verse preceding the colophon), 
Mr. Pathalc correctly suggests that the term Achdrya 
here means Vallabhdchdrya and not Vydsdchdrya as has 
been suggested by some authorities. As Mr. Pathak 
suggests, the word asmdbhiti indicates that Vitthalesa 
carried out the duty of completing the commentary in 
accordance with the directions of his father and teacher. 

A few of the differences observable between Vallabha 
and Vitthala as commentators may be noted. In the first 
two Adhyayas, for which Vallabha . was responsible, there 
are no slokas. These are a feature in the two other 
Adhyayas which Vitthala composed. While long, involved 
sentences {dxrgha samdsas) are to be found in the son’s 
part of the Bhdskya, they are scarcely to be seen in the 
father’s. In Vallabha’s pprtion, we have occasional implicit 
references to previous commentators, but in Vitthala’s such 
references are not to be seen. Vallabha depends for his 
interpretations on the Samhitas, which he frequently quotes; 
Vitthala, beyond the references he makes to the Isdvdsya, 
Gopdlatapani and a few other Upanishads, hardly ever 
puts the Samkitas to a similar use. Vallabha was evidently 
a highly learned personage, being greatly proficient in 
VdXdcn]^\i's Mahdbhdshya. In his Tatvad%panirnaya(\\. SO), 
he shows as great skill as Patanjali himself does in his com¬ 
ment on Supakbpdyupa in his own Bhdshya (I. 3). A point 
worthy of note in regard to Vallabha is that he made the 
Bhdgavata the basis for his interpretation of the Brahma- 
Sutras. He reads the Sutras in the light of the Bhdgavata. 
The opening part of his Bhdshya is much like that of 
Bhdgavata. He takes the following verse from the Bhdga¬ 
vata (VI. 9. 36) and makes it the foundation for his com¬ 
mentary on the sutra, Srutestu sabdamulatvdt (II. 1. 27): 

10 - S' 
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“ fqfrit ^T?: a?rn»iwi?i 

5^^JifWif5[Jrf I Bhagavata, VI. 9. 36. 

Arvdchxna vikalpa vitarka vichdra pramdndbhdsa 
kutarka sdstrd kalildntahkarandsmya duravagraha vddindm 
vivdddnavasare ili i 

Though, in his commentary, Pushtibhakti (firm faith) 
is highly inculcated, Vallabha had profound regard for the 
Vedas. He, however, does not seem to admit that they 
have any meaning other than what they prima facie declare. 
He does appear to admit, like others, that the Vedas have 
an inner meaning of their own. 

His Disciples and their Works. 

Of the two sons of Vallabha, Vitthala, the younger, 
wrote the Bhaktihamsa, which inculcates the doctrine that 
the Brahman cannot be reached by knowledge, discussion 
and learning but only by the devotion of the worshipper 
and the pleasure and permission of the Supreme Being. 
Besides completing his father’s commentary, the Anu- 
bkdshya, he th.& Subodhini-tippa7ti, Vidvan-mandanam 

and the' Sringdra-rasa-mattdanam, Nibatidka-prakdsa, etc. 
Another work of his is a commentary called Pushti- 
pravdhamaryddavivaranam, on his father’s work Pushti- 
pravdhamarydda. He also wrote the Bhaktihetunirnaya. 
He besides completed his father’s work, the Bhdgavata^ 
/aBvadlpiPa, as remarked above. On this work there is 
a commentary called Bhdgavatatattvaprakdsdrnavabhanga, 
by one Pitambara, who was evidently a pupil of Vallabha 
himself, as he pays homage to him in his work. Sri 
Krishnatirtha, author of Paratattvavildsa, was perhaps 
another disciple of Vallabha, for he mentions the latter 
in it with great respect. The work itself inculcates 
the idea that Sri Krishna should be worshipped as the 
Supreme Being. GopinStha, the elder son of Vallabha, 
wrote the Sddhanadlpika and some hymns (^sevd slbkd). 
He left a son who died without issue. Giridhara, son of 
Vitthala, wrote the SuddMdvaitamdrtdnda, which is a 
standard work on Vallabha’s religion. He had a number 
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of learned disciples, prominent among them being Murali- 
dharadasa, Gada and Raghunatha. All these wrote on 
Vallabha’s religion and thus propagated it. Gada^^ wrote in 
1554 A.D. the Sampracidya Kuladvpika^^ above referred to. 
It may be described as a general history of Vaishnavism 
ending with Vallabha. Muralidharadasa was a more prolific 
writer. Among his works are :— Bhagavanndma-vaibhava^ 
which treats of the greatness of singing the name of Sri 
Krishna; Sevdkaipataru, which treats of the way in which 
Sri Krishna should be worshipped; Bhaktichintdmani^ which 
treats of the saving efficacy of piety and loving devotion to 
Sri Krishna as the Supreme Being; Bhagananndmadarpana\ 
and the Paratatvdnjana, which inculcates the worship of 
Vishnu under the name of Sri Krishna. This last men¬ 
tioned work is really a commentary on the Bhdgavata, 
which is represented as an eye-salve to discover the treasure 
of God. The supreme deity Sri Krishna is to be pleased, 
according to this work, by rejoicing in singing and hearing 
of his deeds and qualities. According to the Pushtitndrga^ 
God is to be approached only by his mercy and with affection 
for him. But the greatest of all the works of Muralidhara¬ 
dasa is the Bhaktisutrabhdskya, which is a commentary on 
the Bhaktisutra of Sandilya. This work is divided into three 
Ad/iydyas, each of these, again, being sub-divided into two 
dknikas. The total number of Sutras is ninety-nine. The 
work starts with Aihthathd bhaktijigndsd, in which the 
word is interpreted in keeping with the highest Vaishnava 
tenets that bhakti (worshipping the Supreme Being) is to 
be considered the fifth object of humanity, the four 
others being dharma^ artba, kdma and tnoPsPa, and that 
devotion is better than mere knowledge and contemplation. 
Muralidharadasa, besides, wrote the Sri Vallabhdchdrya- 
charilray which is a short prose work giving the story of 
the life of Vallabha. This work has already been referred 
to above. In it Vallabha is represented as an incarnation 

Also called Dvivedi-Gada. 

““ Sometimes also called Sampraddyapradiptka, (See Madras 
T,C. of Sanskrit MSS.y I, i. A, No. 32.) 
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of Sri Krishna. Raghunatha, another disciple of Vallabha. 
wrote the Bhaktihetuvivtitti, which is a commentary on 
Vitthala’s BkaktihMunintaya, above mentioned. Puru* 
shottama, a disciple of Vallabha, wrote the Sumrnasuira, 
which is a commentary on Vidvamnandananiy a work 
dealing with the tenets of Vallabha’s faith. Another 
Purushottama, who was the son of Pitambara, disciple of 
Vallabha, wrote the Siddhantarahasyavivaranam, which is 
also a work devoted to the origin and tenets of Vallabha’s 
religion. Among other works expository of it are Atma- 
nivtdanam, which stresses the value of self-surrender to 
the will of God as a means of salvation ; Hariddscisiddhdnta 
by Haridasa, which inculcates self-surrender to Sri Krishna 
as the way to realization; and Premabkakiirasdyatta, by an 
unknown author, who was probably a disciple of Vitthala. 
The last of these sums up the Vallabhite position in 
characteristic fashion. The jivdiman is a part of the 
Brahman. When it is separated from the Brahman^ the 
jivci s qualities of sat^ chit and dnanda^ become invisible 
to the jxva, being lost in w'orldly life, the Brahman, though 
he is living in him, seems far away. The Jiva, though 
separated from the Brahman, may be united with him. This 
union may be one of the five different kinds :— Sdlokya, 
living with him in the same place ; Sdrupya, possessing the 
same form ; Sdmxpya, living in his vicinity ; Sayiijya, union 
with him ; and lastly, the rejoicing at the singing and hear¬ 
ing of his deeds {rdsalllddilakshana bhajandnanda). Closely 
connected w'ith the doctrine of Bhakti as taught in this 
school is the allied one of Nirddha in relation to it. Many 
treatises have been written on this topic. Thus, in the 
Nirddhalaks/mnam^ PushtipravartakachSrya defines what is 
indicated by Nirddhap^ which means complete annihilation, 
in relation to bhakti. Other notable works on the subject 
are Nirodhavivritti, by Lalubhatta alias Balakrishna, and 
Nirddhavritti-Samsayavamsachcheda. The first is really an 


With the Buddhists, Nirddha mesuit the suppression of pain. 
In Vallabha’s system, it means something quite different, - 
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explanatory gloss on the Stibodhini, which itself is a com¬ 
mentary on the tenth Skandha of the Sri Bkagavaia; and 
the second is a further commentary on the Nirbdhavritti. 
Balakrishna was also the author of Prameyaraindrnava, a 
standard work on Vallabha’s religion which has been 
published in the Chowkhamba Series. Lalubhatta wrote, 
besides, Anubhdshya-tlka, Nibandha-tlka, Subbdhini-tlka 
and Sbdashabandha-tlka. 

His Indebtedness to Vishnuswami. 

Vallabha’s system of Vedanta is said to have been 
based on the writings of one Vishnuswami, of whom little 
credible is known. The Sampraddya Kuladlpika of Gada, 
a disciple of Vitthala, the younger son of Vallabha,** 
describes him as the son of a minister of a king who ruled 
for some years “after the commencement of the Kaliyuga’’. 
It speaks of him as an incarnation of Vishnu. Later it 
adds that he was instructed in the Visishtadvaita faith by 
god Vishnu himself, and that Bilvamangala spread his 
doctrines. (See Seshagiri Sastri, Report on Sanskrit and 
Tamil MSS., I, No. 35, p. 15.) Sir Ramakrishna Gopala 
Bhandarkar quotes YajnesVara [Aryavidydsudhdkara, p, 228) 
for the statement that Vishnuswami was the son of the 
councillor of a Dravida chief and assigns him to the middle 
of the thirteenth century A.D., on the basis of Nabhaji’s 
assertion in his Bhaktamdla, that Vishnuswami’s successors 
were Jnanadeva, Namadeva, Trilochana and Vallabha, The 
first of these three was the author of a commentary on the 
Bhagavad-Glta^ dated in 1290 A.D.®® This seems too early 
a date, for this would make Vishnuswami practically a 
junior contemporary of Madhva, whereas the system of 
Vishnuswami, apart from its philosophical aspects, had 
nothing to distinguish it from Madhva’s, except his worship 
of Radha in conjunction with Krishna. Nor is the sugges¬ 
tion of the Sampraddya Kuladlpika that Vishnuswami was 
taught the Visishtadvaita system by god Vishnu himself 

See below, where the work is further referred to. 

Vaishftavism, Saivism and Minor Religious Systems, 77. 
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prove any more helpful.®® Though Srivaishnavism existed 
before Ramanuja, Visishtadvaita as a system came to pro¬ 
minence only after him. The date of Vishnuswami accord¬ 
ingly would have to be fixed not only after Ramanuja but 
also after Madhva. We may not be far wrong if we 
assigned Vishnuswami to about the close of the thirteenth 
century A.D. What we know of Vishnuswami’s system 
is not from his own works but from those of others- Thus 
the Sakalachdramatasangraha of Srinivasa®^ gives a brief 
account of it. This is a late work—much later than Vishnu¬ 
swami—and professes to be a history of philosophical 
systems. According to it, the system of Vishnuswami 
holds that the primeval soul was not joyful, because he was 
alone, and, desiring to be many, he himself became the 
inanimate world, the individual soul and the inward 
controlling soul. These sprang from him like sparks from 
a burning fire and are his parts. By his own inscrutable 
power, he rendered the properties of intelligence and joy 
{chit and dnanda) imperceptible in the first, and his joy 
{dnanda) alone in the second, while the third has all the 
attributed perceptible in it. Simple Brahman as such has 
perceptible joy {dnaitda) prevailing in it. 

His System of Vedanta. 

As will be shown below, the theory of Vallabha is not 
unlike Vishnusw§.mi’s, though he enlarges at length on 
ideas peculiar to himself. According to him Brahman is 
not only the material but also the efficient cause of the 
universe. (See Vallabha’s Amibkdshya, I. 1. 4.) Brahman, 
according to him, is not merely the Creator of the universe 
but he is really the universe itself. This is so, because 
the universe has complete connection with him. Next, he 
asserts that creation is not a false imagination, for, according 
to him, the universe is not false. It is verily Brahman 
{ibid.). The texts of the Vedanta, he says, teach mbksha 

From the chronological point of view, the SamPradaya Kula- 
dipika is a work that has to be used with caution. 

Printed in the Ghowkhamba Series. 
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in passages like the following :—“ He who knows Brahman 
verily becomes Brahman”; “the knower of Brahman 
attains the Highest” {Tail., 11. 1. 1.); “he does not come 
back ” ; “ having known Me fully, he enters into Me ” 
{Bhagavadglta, XVIII, 55), Thus the attainment of 
Brahman is the highest end of man. The Brahman is not 
merely the Self of the jlvas^ but of all. According to 
Vallabha, then, Brahman is not only the Creator of the 
universe but he is the universe. But he does not create 
by allying himself with Prakriti but through his own nature. 
The Creator of the universe is Brahman ; but that Brahman 
is not gauna but nirguna Brahman. If the Creator of the 
universe were a gauna being, then the person devoted to 
him could not rise higher than his object of devotion and 
as that being is gauna and in the world, his devotee would 
accordingly remain always in the world. But the Sruti 
declares that the Creator of the universe is Brahman and 
devotion to him leads to release. If the Creator were a 
gauna being, release would be impossible {AnuSMs/iya, 
I. 1. 7). Vallabha interprets the first seven of Bada- 
rayana (I. 1. 5 to I. 1. 11) as showing that Brahman who 
is sai (existence) is also chit (intelligence). Because the 
word Ikshan is applied to Brahman, he has to be taken to 
be conscious intelligence. It follows that Brahman is—and 
not the unintelligent Pradhana—the Creator. Brahman, 
though transcendental, yet by the very declaration that 
“ he thought ” and thus created the world, he made himself 
a subject of perception also. “ Though I am unmanifest 
and transcendental, yet let me, through creating these worlds, 
become manifest and the object of comprehension. ” This 
is the Ikshan (thinking) of Brahman which precedes crea¬ 
tion. Though Brahman cannot be known by pramdna 
(proofs), yet he is known when he wills. He is both agent 
and non-agent. Being transcendental, all opposites find a 
solution in him. To hold otherwise, would go against the 
declaration in I. 1. 15. This sutra refutes the view that 
Brahman is non-agent and that creation proceeds from his 
coming into relation with Prakriti. This is not so. 
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Brahman creates through his own nature. Brahman is, 
however, not only sat and chit but also dnanda (joy.) In 
his view the eight sutras commencing with dna^idamaya 
abhydsdt propound this view. Anandamaya is the cause, 
according to him, of all the modified forms of dnanda that 
we find in this world. As the sat-chit Brahman in his 
substance is unmodified, though he is the substantial cause 
of all worlds, so this anandamaya modified is the cause of 
all diversities of dnanda in this woidd. For the -jlva to 
enjoy all blessings along with Brahman, it is necessary to 
show that it possesses the same attributes as the Brahman, 
for two things cannot enjoy a common experience unless 
they belong to the same category. It became, therefore, 
necessary to prove that the jlva is made on the image of 
Brahman. This the Taittirlya Upanis/tad "^rovts. The 
annaniaya (physical body) is built on the mould given by 
the prdnaniaya (astral body). This, in its turn, is built up¬ 
on the mould of the mandmaya, which again is built on the 
mould of the vijtidnamaya, which finally is built on the mould 
of the dnandatnaya. The anandamaya being Brahman, the 
jwa which is vijndnamaya, is built on the image of the 
dnandamaya or Brahman, and is fitted to enjoy all blessings 
along with Brahman. Therefore, this dnandamaya, the 
inmost, is the real agent, and is the paramaphala, the 
highest fruit, reached by the jwa and this dnandamaya 
is the topic of the whole of the second v^lli of the Taittirlya 
Upaniskad. The whole of this Upanishad leads up to this 
dnandamaya as the highest fruit obtained by the knower of 
the Brahman. Thus dnandamaya is the highest Brahman. 
When a jlva comes to know Brahman, it becomes dnanda¬ 
maya. This dnandamaya vesture is a superphysical one. 
The jwa, however, is not dnandamaya. This is because of 
the impossibility of its being so. It is true in the state of 
Brahma-knowledge it enjoys dnanda, but it cannot be said 
to become on that account dnandamaya. For then the twa 
would also become the creator of worlds like Brahman; 
and where would then be the transcendental uniqueness of 
the Supreme ? Anandamaya is the giver of bliss to the 
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/was and so he cannot be the /wa, as there is always a 
distinction between the obtained and the obtainer, the 
giver and the donee. 

In commenting on I. 1. 31, Vallabha states that the 
attributes of the /Iva are not in conflict with those of 
Brahman, because all the activities of the /wa are under the 
control of Brahman ; asritatvat because of being under his 
protection. Brahman is the support of the jlva also; there¬ 
fore all the activities of the jlva are under the command and 
control of Brahman. Therefore, jwa attributes may be 
properly said to be the attributes of Brahman. Thus, in 
his system of Vedanta, Vallabha states that whatever view 
you may take—the jwa being a part of Brahman, or a 
combination of certain aspects of Brahman—the part being 
contained in the whole, the attributes of the jlva may be 
applied to Brahman. According to him, the word ika used 
in the sutra (I. 1.31) applies to both, i.e,, iha asritatvat 
and iha tad yogdt. He says that this is so in his own 
system of Vedanta—the Brahmavada system as he calls it. 
In his system, jlva and Brahman are real and therefore we 
can properly say that Brahman is the support and ]lva the 
supported. But according to Mayavada—the system of 
Sankara-~/'Ij'ia! and Brahman are identical and so there can 
be no relation of the support and the supported between them. 
Similarly the dharmas of the principal life-breath may 
appropriately be applied to Brahman because of iha tad 
yogdt. Tad yoga means union with that, the existence of 
the attributes of prana in Brahman is not incompatible. 
Because prana is in constant relation with Brahman, the 
qualities of prana may also be said to be qualities of 
Brahman. 

Vignana Bhikshu and His System of Vedanta. 

The next commentator on the Sutras of BadarSyana 
was Vignana Bhikshu, who is more famously known as the 
commentator on the Sdnkhya'Sutras, He has been assigned 
to about the middle of the 17th century. His commentary 
on the Bddardyana Sutras is known as Vigndndmrita 
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BMshya, which is written from the SSnkhya standpoint. 
He is more inclined to theistic than to atheistic Sankhya. 
His other works, the SdHkkyapravackana-bhdskya, which 
has been translated by Garbe, the Yogavdrltika, the Voga- 
sdra, the Sdnkkyasdra, the Upanishad-bhdshya, etc., show 
that he agrees with the Sankhya doctrine as propound¬ 
ed in the Puranas, where both the diverse purushas and the 
prakriti are said to be merged in the end in Isvara, by whose 
will the creative process again begins in the prakriti at the 
end of each pralaya. He could not avoid the distinctively 
atheistic arguments of the Sd,nkhya Sutras, but he remarks 
that these were used only with a view to showing that the 
Sankhya system gave such a rational explanation that even 
without the intervention of an Isvara it could explain all facts. 
(See Dasgupta, History of Indian Philosophy, I. 222-223 ; 
see also page 220.) He is independent and rational in his 
interpretation of the Sutras of Badarayana. Thus, as we 
have seen his interpretation of ^'atha''' in I. 1. 1 that it occurs 
in Sutra works and indicates the commencement of a new 
subject, is a thoroughly natural one and one to be expected 
from him.' Though like Vallabha he interprets I. 1. 4 in 
such a manner as to make Brahman the material cause of 
the universe, his material cause is wholly different from that 
of Vallabha. If he treats the Sankhya as an aspect of 
Vedanta, he makes the Vedanta itself square with the 
rationalism of the Sankhya. He refuses to admit the mdya 
theory of Sankara, for as an ardent exponent of the Sankhya, 
he adheres to the personal individuality of souls. He, 
indeed, protests against Sankara’s view which, he says, 
makes Brahman nothing more than the sunya of the 
Buddhist School. 

Vignana Bhikshu is described as an ascetic who 
belonged to the Gauda country, corresponding to the 
modern Northern Bengal. Before he became a sanydsin, 
he is said to have belonged to the Karnakarnika caste.”® 

Karndkarnika\ A Kayastha Brahman. A Brahman who 
followed the occupation of a Kayastha is called a Karnika. A 
Karnika means one in a Karana or office, an official, 
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In the colophons found in his Bhdskya, he calls himself 
sometimes as Vigfmiiayati and sometimes as Vigndna- 
bhtkshuy the terms yati and bhikshu being synonymous and 
meaning an ascetic. He calls his work Brahma Mlmdmsa 
and not Sdrlraka Mlmdmsa. He describes his Bhdskya 
as ruju Bhdskya, i.e., true Bhashya. The term Vig- 
ndndmrita-Bkdshya would seem to indicate a Bhdskya of 
undoubted brilliance and wisdom by Vignana Bhikshu, 
there being a play on the word Vtgndna, the title of the 
work. In this Bhdskya which has been printed in the 
Chowkhamba Series (Nos. 30, 31, 34, 35, 37 and 40), 
Vignana Bhikshu refers to another work of his named 
Upadesaratitamdla, which he calls a prakaraitamp^ (See 
his Brahmasuira Bhdskya, Part I, page 62, line 20.) Copies 
of this work have not so far been traced. Pandit’Mukunda 
Shastri, the editor of his Bhdskya, states that it is inferrable 
from his works that he wrote a Gltd-Bhdshya as well, but 
copies of it have not so far been found. 

From the opening verse of his Bhdskya, we learn that 
Vignana Bhikshu was the disciple of a guru whom he 
honoured as his Supreme Preceptor {^Antarydmi Guru). 
From this guru, Vignana Bhikshu received enlightenment 
in Vedanta. At his feet he places his Bhdskya as his guru- 

1, 77 ; E.I IV, 104 ; E.I., VIII, 153.) Brahman Kayasthas are even 
to-day in the majority in Upper India. (See Sherring’s Hindu Tribes 
and Castes, 305 ; 308.) In Bombay, the Kayasthas are described as a 
sub-caste of Brahmanas. (^Revised Lists of Antiquarian Remains in 
Bombay Fresidency, VIII, 369.) For Kayastha Brahmanas, see 
Bombay Gazetteer, XVI, 41. A Kayastha-Brahmana grantee of a 
gift made by Govindachandra of Kanauj in Samvat 1171 (or A.D. 
1115), describes himself thus : “The illustrious Jalhana, the learned, 
born of a Karnika and resembling Chitragupta in worth, wrote the 
grant with delight for his fame.” (.E.I., IV, 104.) On the subject 
of the Origin and Status of the Kayasthas see Man in India, XI, 
116-159, where the whole evidence is set out and discussed ; also 
U. R. Bhandarkar’s article on What is a Kayastha in the Puja 
Numbers of the Amrita Bazaar Patrika for 1930 and 1931. 

Lit. a topic ; in modern parlance, it might be more properly 
described as a monograph, as it deals with a single topic. 
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dakshina. He churned, he says, the Sruti, Smriti and 
NySya Sastra with the aid of Brahmans*® and the 
result was the great nectar of knowledge— Gndnamrtta — 
(Vignandmrita Bhashyd) which he placed before his guru 
to win his grace. Kutarkins and Pakhandas (w'ho are com¬ 
pared to danavas and asuras of old) are said to have been 
deceived and defeated by the confusion (wo/za) caused among 
them by those who had partaken of the nectar of his Bhashya. 
Vignana Bhikshu prays that these also may attain the feet 
of his gum, for their work—like his own—was equally 
meritorious. Who are the Kularkins and Pdkhattdas*^ 
whom his Bhdskya helped to confound ? The false logicians 
and heretics referred to are obviously those whom he 
stigmatizes as those who postulate akhandataya.*" 

According to the Sruti texts Brahmaviddpnoti 
param, Brakmaveda BrahmaivQ> Bhavatt, Tamevam 
viditvd aiimrutyumeli, etc., Brahmagnana is the chief 
factor for realizing Paramapurushartha. And the Sruti 

Bhudevebhyo is the word used. 

Cf. Pakhanda Chanddla ydhd-pdpdrambhakayd’fnrigiva vrikayd- 
bhtrurgaidgdcharam, Kalidasa, Mdlavikdgnimitra^ V. 24. 

The following is a condensed rendering of the opening verses 
of Vignana Bhikshu’s Bhdshya \— 

My prostrations are due to him who pervades the universe and 
in whom everything has its being and by whom all is created. 

I bow to him who is in the Supreme form of Chidachidsakti. 

I, Vignana Bhikshu, who having been taught by my holy 
preceptor {afitarydmi gum), who ever remains in my heart of 
hearts and from Avhom I received this great enlightenment, to him 
I tender this Bhashya on the Brahma-Sutra as guru-dakshina. 

After having churned the milk ocean of Sruti, Smriti and 
Nyaya, with the aid of all Brahmans, the nectar of knowledge 
igudnamrita) came into being. That I place before my guru to win 
his grace. 

Let those who partake of this nectar by deceiving the array of 
danavas in the shape of false arguers [Kutarkins) by moha 
confounding them by arguments) and winning (victory) over the 
large array of asuras who masquerade in the guise of pakhandas, 
swallowing it through their meditation and wisdom, attain the 
feet of my guru. 



INTRODUCTION 


157 


texts Atmeiyevopashtha sama dimeti vidydth iameva dkird 
vigndya pragydm kuruvita Brdhmana iti, etc., declare that 
Brahman should be meditated upon in the form of dtma 
according to the vidhi prescribed in Srutis. Then arise 
the questions: (1) What is Brahman {Kim Brahma)} 
(2) What is the state of Brahman {Kim Brahmata) ? Is it 
beyond conception ? What is Brahmagndna ? And what 
is the result of realizing Brahmagndna ? These questions 
engage the minds of all Mumukshus {i.e., those in search of 
Moksha). In the Srutis, however, there are seeming 
contradictions, perhaps due to the differences in the opinions 
of the Rishis who belonged to different Sakhas. And, 
therefore, in order to determine that gndna, the help of 
Brahma Mimdmsa is desired. Verily, it may be said that in 
Purva Mlmdmsa alone, Dharmajignasa and the ways and 
means of determining Brahraagnana are dealt with. This 
is the most important dharma {ayantu paramo dharmah) : 
Yoga from which, according to the Sruti, dtmadarsana is 
attained. The dchdrya says that throughout the Vedanta, 
what is expounded in the Sutra sarva veddnta pratyayam 
chodanddya viseshai, Qic.{Ifyou want to attain Brahmagndna, 
you should examine the whole of the V?ddnta) is what is 
chiefly dealt with in it—the means for the attainment of 
Brahmagttdna. Here some Kutarkins, while acknowledging 
the Vedanta for the purpose of attaining gndna, afterwards 
discard it. This should not be so. Though generally 
speaking Dharma has been clearly explained in the Purva 
Mlmdmsa in order to fix Brahmagnana, the Kalpa Sutras 
set out in brief and in detail the manner of effectuating 
Brahmagndna {Brahmag}tdna Sddhand). The Sruti texts 
Satyam gndnamanantam Brahma., Vigndnam dnandam 
Brahma, etc., determine Brahmasvarupatva which can be 
realized by figndsa. It is only in Sankhya Sastra that 
jlva chaitanya principles {siddham) are clearly explained. 
If it is asked what is this chaitanyam and what is its form, 
the reply is that that is verily the beginning of the Brahma 
Mlmdmsa Sastram, wherein Bhagavan Vedavyasa formu¬ 
lated the Sruti text Athdthd Brahmajignasa. 
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In commenting on Sutra, I. 1. 1., Atkathb Brahma' 
jigndsa, Vignana Bhikshu says that Aththa indicates by 
mere utterance authority and auspiciousness {adhikdra- 
vachaka and mangalarupa). Authority shows the exact 
subject that it deals with in particular. Brahma is the only 
subject for discussion as agreed to by others also ; and this 
is to be proved and established as realized. And all other 
subsidiary discussions lead to the same Brahman, beyond 
which there is none other. Hence, finally, Brahma alone is 
realized {Brahmaiva labdham). Therefore, realization of 
Brahman is the sole use for the word Atha {i.e., the use 
of the word Aiha is to indicate the realization of Brahman). 

Aiha denotes “ in the present one ” and signifies that 
the realization of Brahman is fixed as its avadhi (limit). 
Since its avadhi is Brahman, the sutras have nothing to do 
with Parabrahma. The word Athaha is in the panchami 
vibhakti and since it is in that vibhakti^ it shows here the 
limit {avadhi). (This is so according to Panini.) Even prior 
to the realization of Brahmagndna, the word Athaha is 
placed in the Siitra to cast a reflection of the final objective 
in view, le... the realization of the Brahmagn^na. Verily at 
the end of the work, the Sutra Andvritti Sabddt Andvritti 
Sabddt, concludes with an emphatic application of the 
word Andvritti, repeated twice over, showing’ that the limit 
{avadhi) of the Sutra has been reached. Therefore, athaha 
shows the purva avadhi or starting limit and andvritti, 
the uttara or final limit. Thus, by viewing the start¬ 
ing and final limits {purva and pardnta dvayd ava- 
dhdrane sati), there can be no hesitation on the part of 
disciples to understand the whole gist of the mahdvdkyas 
of the Mlmdmsa Sdstra as accurately limited by the 
venerable author of the Sutras by the first and the last 
Sutras {ddyantdvadhi). The words athdthb and atha as 
stated in the Smriti texts, as declared by Gbbhila, well 
indicate the ways and intentions and the procedural method 
to be followed in the carrying out of karma, just as a 
torch shows the way out of darkness. That they show 
anything beyond this adhikdra is not correct. 
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Brakmajignasa means Brakmanaha jigndsa : discussion 
about Brahman and therefore athaha indicates the starting 
point for those disciples who are earnest in their quest for 
Brahmagndna. Brahman in its secondary sense means 
Veda, Hiranyagarbha, etc. It must not be said that 
Brahmajignasa is the discussion of Vedic interpretation or 
discussion of Hiranyagarbha, etc. Jignasa here primarily 
means the discussion and establishing of the Mimdmsa. 
Sdstra. For jig'ndscu is very commonly applied in practice 
^ to the discussion of the Mimdmsa Sdsira as is seen in 
Athdthd Dkarma jignasa which is the pratigndsutra of the 
Piirva-M%md,msa. Jignasa suggests that the discussion 
should go on until the realization of Brahman is attained and 
this should be done with the aid of the evidence afforded by 
the Vedanta and that with the aid of tattu samanvaydU 
From this Sutra begins Brahmagndna jtgndsa. We should 
not go beyond the limits thus laid down in this and 
the succeeding Suirds ; if we did so, we would not attain 
the realization of the Brahman we aim at as our objective. 
While this is so, modem Vedantins, who are well versed, 
by reason of their vast knowledge, postulate that karma alone 
will not do, depending on the Sruti text avidyayd mrutyum 
tlrthva vidyaydmrutamasnute iti (absolve yourself of avidya 
by karma and then, being liberated from the clutches of 
death, pass into the region of celestial bliss through the 
realization of vidya, i.e.^ Brahmavidya). They say that after 
getting freed from the hands of death by the performance of 
karma, one should begin the discussion of Brahma in order 
to realize Brahmagndna. Therefore it is, they add, that 
Brahmajignasa should be undertaken. And they further 
state that the word kartavya should be understood in the 
Sutra, which they would read fully thus : Athathd Brahma- 
jignasa kartavya ili.*'^ 

Vignana Bhikshu quotes Upakranwpasamhara, etc., appearing 
in Anandaiirtka, 1. 1. 4. He refers also to Sadhanachatushiaya and 
considers Sanyasa at length. Sanyasa is, he says, the giving up of 
sixty-four karmas] but a man wishing a son should follow them. If 
so, how to reconcile these statements ? According to Vignana Bhjkshu, 
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• At the end of I. 1. 1. Vignana Bhikshu says that in : 
the Brahmasutms there are no data for Jlva-Brahniaikya.iox j 
it is said in the Bhagavad-Giia. ‘ Brahmasutra padaischatva ' 
hetu madbhihi vinischitaihi iti {Bhagavad-Gita, XIII. 4), 
from which it will be seen that it declares that in the Brahma- 
suiras the subject-matter dealt with is only Brahman, 
which is its chief topic of discussion. While this is so, to 
postulate Jiva-Brahmaikya as its chief subject of discussion 
would be contradictory to the meaning attaching to the 
Mahavakya (I. 1. 1.). In the shape of Sutras, in certain 
Adhikaranas, it has been aptly stated, without ambiguity, 
that Brahman is the residue left over {Brahmaseshatayaivd). 
In all the adhikaranas of the Brahmasutras, Jwaiatva is 
clearly explained with adequate proofs, until the jlvatalva 
reaches Brahmaiatva (Brahmaseshtaiayaiva) 'S& its final stage. 
And in the adhikaranas explaining the pranatatva, the jwa¬ 
iatva is discussed at length. At any rate, even though the 
meaning of the Mahavakya is that Brahman is declared as 
equal to Atman {Brahmdtmataiva), the Atman being spoken 
of in terms of Brahman, yet the argument is overthrown 
that Atmati is Brahman itself {Brakmaivenaiva aimatva- 
mdkshiptvam itydiayaha). Though in the Sruti text Brihat- 
vdt Brahmandtvdtcha dtmd Brahmeti glyata iti, the words 
Atma and Brahma are used to denote the same meaning 


this is the Pratigna Sutra which begins the work. It fixes the vidhi 
Gamadamadi, etc.). It states how Brahmagnana is to be attained. It 
should not be interpreted in a manner not warranted by the wording 
iviparitarthakalpand). It does not suggest we should give up all 
karmas — Sarvakarmatyaga—3.ndlhtxi begin jigndsa. Vignana Bhikshu 
defines Bhtkshu as Atmannivalmanabhudhya nastya. He quotes :— 
Sarvaparigraha avyaktalingo vyaktascha charet bhikshu sama 
hitaha^ 

Tridandam kundikamchaiva sutram chapi kapalikam 
Jantunam varanam vastram sarvam bhikshu idam tyajet. 

(Vishnu Dharma Vakya, Paramahamsa Prakarana.) 
A Paramahamsa should abandon the following tridanda, 
kundika (kamandalu, «>., waterpot), yagnopavita, kapalika (begging 
bowl made of skull), and raiments of cloth worn (already) by others, 
(See Vignana Bhikshu’s Brtthmasutra-Bhdshya, I, 1. 1.) 
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{arihaikya), in our opinion {asmin mate) the defect in the 
Sutra cannot be doubted. (As in the Sutra At/idlho 
Brahmajigndsa, the word Brahma is only used, without 
either jvva or dtma, the defect cannot be doubted.) Because 
the subject dealt with is only Brahman] the intention being 
to obtain Brahmagnana, though there be a residue of karma 
left over. As is propounded in the Bhagavad-Glid : 
Brahmanyddha^ya karmdni sangam tyaktvd karoti yaka i 
lipyate na sa pdpena padmapairamivdmbkasd, V. 10.),—he 
who assigning all karma in Brahman, without desire of any 
fruit, will be quite free from all misery, just as the lotus leaf, 
though in the midst of water, does not stick to any particle 
of it. This affords support to our statement.^® 

Commenting on Suira I. 1. 2, Vignana Bhikshu 
states that Jagat is nitya and that Parabrahman is 
possessed of Sakti and that he has no vikdra. Para- 
brahnan joins Prakriti and Pnrusha and creates. He is 
the author of vikdra but is not himself touched by 
vikdra. Jagat is updddnakdrami, which Prakriti and 
Ptiriisha utilize for creation through Parabrahman. Para- 
brahma rupa has many gunas {atyanta sammisrarupma), 
far removed from Prakriti and Purusha. Parabrahman is 
akhanda ; and Brahman is different from vyavahdra. There 
is no Sruti text for ekatva. It cannot be accepted \hztabheda 
is merely for updddna purposes and that after Brahmagnana 
is obtained, there is no bheda. There is bheda. Kevala 
aikyatva is nowhere postulated. In Bheda vdkyas, there is 
considerable means to mdkska promised. If moksha is to 
he gained^ that is to be obtained only by the person who 
has the sense of bheda. Moksha is only for such a g7td7ii. 
Abheda vdkyas all included in the bheda vdkyas and not 
independent of them. Avidya cannot be removed by abheda 
gndna by itself. Abheda gndna can by itself never remove 
avidya, which is the cause of misery. By bheda being abused, 

Vignana Bhikshu may be briefly described as Atma-Brahmaikya 
Bhidavddin, He may also be spoken of as Samauddabhedin^ i.e.^ 
one who holds that Jiva and Brahman are sarna ; but he holds that 
the Jiva does not find aikya with Brahman, 

U 
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Sruti texts declaring bhhia are not lost. Some are for 
bhnbavdda ; while others are for pratibtfnbavdda. By 
agricma^ it is said, bheda is seen ; this is wrong. Srutis also 
declare doubt. Svapna and jdgrata are terms in opposi¬ 
tion ; similarly, bandha and mbksha are also in opposition 
in Srutis and Smritis. That which gnd7ia signifies is 
aPhanda—]lvB. and Brahma akhanda; it is a means to 
bandha and not to mbksha. However much the Mukta may 
think of Brahman by himself— ekd^tlhakarana — a Mukta is 
an amsa and not amsi. There is space in a pot {ghala) ; if 
it is broken, it becomes one with the space without it. There 
can be no difference between the two. Though ghata 
looks separate, amsa and ams% are not different ; similarly, 
jlva is always keeping the Paramatma in his mind and can 
meditate on him and not become aikya with Paramatma. 
The antahkara^ia of jwa is Paramatma ; the Paramatma is 
different, Jlva cannot therefore become one with Para¬ 
matma. Even Kapila and others have expressed in bheda 
form what is declared definitely as bheda in the Sruti. The 
following texts are taken from the ICapila Sutras :— 

(1) Ja 7 i 7 nddi vyavasthathd purnshabahutvam. 

(2) Upddhibhedke apekasya ndndybga dkdsasyeva ghata- 
dibhihi. 

(3) Upddhirbkidyate natii tadvdn. 

(4) Evamekatvena parivartarndnasya fiaviruddhya 
dharmddhyasaha. 

(5) Nd-advaita sruti virbdhb jdtiparatvdt itiJ^ 

The following is a translation of the above Sutras :— 

(1) Since Jaiima^ etc., are eternal ; so jtvas are innumerable. 

(2) On account of a certain disguise which is not true, the same 

is seen in many forms with different combinations just 
as the space in a pot is seen as different from the space 
outside. 

(3) When disguise is removed, the real is seen ‘ to undergo 

no change. 

(4) When the real one undergoes several series of changes, 

there can be no change for the real one. 

(5) The virddhas seen in the Advatta srutis do not refer to 

class (;«//) distinctions. 
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Atma is one. Though the various disguises {upddkts), 
in the form of jamna and marana, do not refer to unaffected 
ckaitanyas, as proved by the Srutis and the Smritis, these 
chaitanyas are always in their respective places. The 
terms “ He is born ”, “ He is dead ”, etc., do not refer to 
them. The chaiianyas are inmimerable and are not 
undivided like continuous Akdsa. This is the meaning 
of the Sutra. In the Srutis, bhMa is declared and if 
abheda is also to be declared from them, then it must be 
settled by tarka. 

In bheda if we are to understand abkeday it (that matter) 
can only be decided by tarka, says Kapilacharya. But you 
should not postulate upddhi to Brahma and lightly discuss 
abheda. Of course, the Srutis afford much ground for doubt. 
From the second Sutra, we infer that though upddhi is 
true, it gives no change for the dttna by its combination. 
The Real is always above upddhi (i.e. upddhi cannot 
affect the Real). From the third Sutra, we learn that tipddhi 
is itself different in nature ; upddhi itself cannot in any way 
affect the jiva towards its birth, death, etc. The idea 
that “ I am included in all ” belongs to the jlva. The 
difference seen through upddhi is transitory and of a 
viruddha (contradictory) nature, because on the destruction 
of upddhi, the real becomes undisputedly manifested. In 
the fifth Sutra, the chief dtma is throughout declared one. 
The Srutis say that the jivas are many as seen in their 
classes and are different; but dtma is throughout one. In 
order to declare the mutual differences inherent in jivas, 
their ordinary qualities {lakshanas) are mentioned by the 
Srutis. Finally, the Srutis declare the lakshana of the 
Supreme {Parairlakshnaya) as being the same. Similarly, 
throughout the Sdnkhya, this vishesha (peculiarity) is main¬ 
tained. Sdnkkya like the Brahma Mimdmsa plainly declares 
the vibhdga lakshana in terms of amsa and amsi as a 
constant one, just as sparks of fire are to the fire itself 
{agni vis phu lilt gavat amsdmsi bhMa vibhdgalakshand 
vakshyate). In the Sutras avibhdgdni drishtatvat, etc., 
though the unity [aikya) of dtma is considered to be jof an 
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insignificant kind, at the time of final realization {bandha 
mbkshadi vyavastha) the dima is given a higher place than 
the jwa [i.e., a greater weight than the /wa). Though 
the Srutis point to difference on account of upddhi to 
the jwa, yet in the Sruti text Niranjaimh paramamsdmya- 
mnpaiti yathdgniragnau sanskshiptah samdnatvam anii- 
vrajet, it is also declared that the jlva mW attain a position 
of paramasdmyatva, just as fire when thrown into fire 
assumes an equal form. In the same way, even though the 
nvdtnia is equal to the Paramdtma, the yogis declare 
that at the time of Moksha, difference will still exist in 
the form of equality {mokshakdlepi bheda ghatitam sdmyam 
sruyate) and there is nothing more of the upddhi. 

As we have seen, Vignana Bhikshu couples the first 
and the last Sutras of the Brahma-Sulras when commenting 
on IV. 4. 22. In commenting on the latter, Andvritti sabddt 
andvritti sabddt, he again insists on the limit (avadki) 
prescribed by it. Those who realize Karya Brahma or 
enter that Parabrahma form in order to enjoy everlasting 
bliss do not return to birth {i.e., they have no re-birth) 
because they have no further re-births. If it is asked why, 
the reply is Sabddt Brahmaibka abhisampadyate na cha 
punardvartate iti, etc., which is a clear authority (for the 
position). The previous statement that the jiva would 
have to experience further misery is untrue, because he has 
no other thing to enjoy except endless bliss in Brahmaloka, 
which is eternal and free from all misery. Those who 
meditate upon Karana Brahma also will at once realize 
Brahman and there will not be the remotest cause for 
their coming into existence again. This is declared in 
the Sruti texts. For it is said in Bhagavad-Gitd by Sri 
Krishna:— 

(w^^T?rr-c-i^.) 

Abrahmabkuvandllbkdh punardvartinbrjuna I 

Mdmupetya tu Kaunteya puitarjanma na vidyate II 
^ {Bhagavad-Gitd, VIII, 16.) 





INTRODUCTION 


165 




(Oh Arjuna! When one reaches the home of bliss 
finally in order to realize Me, there is to him no such thing 
as a return to birth.) 

It must not be apprehended that there will be further 
cause of birth after reaching Vishnuloka, for it is said by 
Sri Krishna himself to Arjuna that there would be no such 
further cause for birth. Therefore, there is no contradiction. 
Hence it is that Badarayana expressly uses the words 
Anavritti sabdat anavritti sabddt in a comprehensive and 
emphatic manner repeating the words twice over. The 
whole of the Brahma Mlmdmsa has been here brought to 
an end in a very sententious manner by Badarayana. 
The quality of chetana (consciousness) is that it is always 
desirous of seeking gndna and it consists of mdydkhya nija 
sakii {i.e., it possesses an inherent power called mdyd), by 
which Sarvesvara Brahman manifests himself to the world 
in the form upddhi consisting of kllsa and karma and their 
results. With this, he, in combination with Prakriti and 
Purusha and their mutual interactions, brings into existence 
Mahat and the rest of the creation, though in the same way 
as a spider, which puts out from its body its finest fabrics and 
finally inheres into itself the whole of what it has put forth; 
he himself entering into creation, sustains it by his power; 
through Prakriti establishes it; through Karma gives the 
fruits thereof just like a Maharaja, who doles out the fruits of 
their labour to his servants, gifts for meritorious service 
rendered or punishment for mistakes committed by them ; 
and finally at the end draws everything into himself in 
the form of upasamhdra {i.e., destruction) and remains 
alone himself just as a vast ocean is seen with its series 
of waves undergoing change every moment in the form 
of transformation effected by Mahendrajala. So in pralaya, 
though the universe is seen in the vast ocean as a mere 
speck, thus proving that the world is different {bhinnam) 
from the vast sheet of water, yet the Sruti says Sarvam 
khalvidam Brahma tatjaldni iti, meaning thereby that 
there is no difference between them. The apparent 
difference that is seen is mere Vdchdrambhana {i.e., mere 
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expression and no more) just as the waves of the ocean 
and bubbles in the water which last but a moment. This 
is like mahendrajala {i.e., jugglery). All living creatures 
in the world are so many rays of the sun, so many 
particles {amsa) of the Brahman, and are therefore sub¬ 
ordinate in character to him. Therefore, Prakriti and 
jlva behave as quite subordinate in character to Brahman 
and are both unreal and unrealizable just like things seen in 
the dreams and hence untrue. Also, Brahman himself being 
environed by Maya and being both separate and combined 
with jiva, manifests himself in an extraordinary manner and 
yet is unaffected by faults. Hence he behaves quite indepen¬ 
dently and as the chief Atma of the panchavimsati tatlva*^ 
in the jlva. Like the threads which woven lengthwise and 
breadthwise form a cloth, he (Brahman) having joined the 
Jlva, as Karya and Karana, makes the Jlvci the bhokiatmu 
(the enjoyer of the fruits). Jwa being a lifeless jada, he 
remains manifest in the jada in the form of prana under the 
name of anatma. This same Paramatma is termed Para- 
brahman throughout the whole of the Vedanta, as the essence 
of all its truths and he is realizable through samadamddi 
sddhana by wise men, who keep mentally meditating on him 
—samamdimd ill, so aham iti. P'inally, realizing that it is 
not jlva but only an illusion created by Maya which per¬ 
vaded him, he on the disappearance of the influence created 
by Maya, enjoys Brahmasakshatkara. Then avtdya, karma, 
dharma and adharma and all other causes of worldly 
miseries entirely leave him and he becomes a Mukta, as the 
Sruti says: 

Nathasya prmzd titkrdmanti iti (to him there is no 
expiration of life). 

Literally, the twenty-five elementary principles of creation. 
The Sankhya philosophy so-called enumerates twenty-five tattvas or 
true principles. Its chief object is the final emancipation of the 
twenty-fifth tattva, i.e., the Purusha or Soul, from the bonds of 
this worldly existence by conveying a correct knowledge of the 
twenty-four tattvas and by properly discriminating the soul 

from them. 
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On the other hand, the jlva who is environed by Maya 
{Maya jwd) meditates upon that same (Maya) form of 
Brahman. He who out of his incapacity is unable to medi¬ 
tate upon that form of Mayatirikta Brahma (Brahman form 
free from Maya) has to go through archarddi mdrga 
through the merit of his meditation upon apratlkdlambana 
updsana and thereby reach out of the environments of 
Brahmanda and go to Mdyd Sabala form of Karana 
Brahman, who is Hiranyagarbha, and entering in him, out 
of the grace of Paramesvara, assume the Ixldvatdra form in 
the end and enter into Parabrahma form, for it is said :— 

?f?r 

Upakramdpasamhdra vabhydsa apurvatd phalam i 

ArihavddopapatHscha lingam tdtparya nischaye II 

{Brikatsamhita.) 

This is the gist of all the Vedanta in its symbolic 
devotion. Since Brahman is the one that remains in the 
end, it has to be held that it is what is proved by the whole 
Sdnkhya Sutra^ in which is embodied the jlvatattva in its 
entirety, without whose help Purvamlmdmsa and its proofs 
would be rendered useless. It must not be said here that 
Brahman being stated to be akhanda^ that it contradicts the 
principles of jlvatatlvanirupanaP^ For if it were so, the 
Pratignd Sutra at the beginning {Athdlhd Brahma jigndsa) 
ought to have been athdthd Jiva-Brahmaikya jigndsa iti. 
There would have been no necessity for a second pratigna 
to consider Brahman and jlva as akhanda (/.«., undivided). 
For what is this akhandata in Brahman {i.e., indivisibility 
of Brahman) ? If Brahman and jlva were akhanda, why is it 
that throughout the Sutras it is nowhere seen clearly (that it 
is so). How could such a thing be invented as a matter of 
grace {dayd) ? And therefore such an invention is 

This is the Advaita argument. If Brahman is akhanda, then 
the Advaitin would say that there is no place for the jiva. This 
cannot be conceded, says Vignana Bhikshu. In that case I. 1. 1. 
would have been, he suggests, differently worded. 
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contradicted by Mumukshus, who accept only what is clearly 
enunciated in the Sruti and leave off that which is left 
unsaid as contrary to it {Katham sraddhadhlran iti dik). 

Commenting on Sutra I. 1. 1, Vignana Bhikshu 
discusses at length the main principles of his interpre¬ 
tation. He says that abheda is avibha^a lakshana ; there 
is therefore sdmya between jvva and Brahman. The Sutra 
does not clearly state that jxva is one with Brahman in the 
akhanda form. But it clearly states that jlva and Brahman 
are radically different, as acceded to by the Sutras adhikantti 
bhManirdesdt, etc. Even the Amsa Sutras treat of the 
terms jlva and Brahman in terms of Amsa and Amsl (the 
part and the whole). And, therefore, we have also to under¬ 
stand in the same way in the Brahma Mlmdmsa siddhdnta. 

Even the Sutrakara Bhagavan Vyasa holds in the 
Sutra that Brahman and jlva are in the same relation as 
the father is to the son in the Amsl bhava and Amsa. 
And, therefore, jlva and Brahman can never be said to be 
one like dkdsa. 

The Sankhya says that Moksha is the result of the 
guana which the jlva attains in recognizing the svarupa 
of Brahman when it loses the sense of aham. No more 
am I {akambuddyddi nivartitobhavati). According to the 
Sankhya Sutra, the ego (I) vanishes and the jlva sees 
Brahman before him and says “ I arn before that Brahman 
who is ray Atma and therefore I see him alone as my Atma ; 
I see no other.” 

According to the Sankhya Sutra, the jlva realizes that 
form of dtmatva whereby it enables it to call itself “ I am 
in the same form as Brahman. I can enjoy bliss as Brahman 
does. I am a subordinate of Isvara ” {Isvaraparaiantrah). 
This is the fundamental difference that exists between 
the present day wrong interpreters {Kukalpakdndm) who 
state that jlva and Brahman form a single akhanddtma, 
and the followers of the Sankhya and Naiyayika schools 
who consider that jlva and Brahman are different from each 
other in the forms of sesha and seshi (the remainder and 
the whole) in two (different) forms. 
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In the same way, according to the reasoning in the 
Yafna Purana^ the Sruti texts yeshata dlmantaryd- 
myamrutah; samadtmefi vidydt; tatvamasi\ etc., are thus 
interpreted; Jlva and Brahman differ so far as to be 
divided as amsa and amsl. Therefore, how can these 
two be called as one and the same ? Being amsa and 
amst in their true forms, the words tat and tvam remain 
different from each other. 

According to the Sruti text Tantvdpanishadam puru- 
sham prichchdmi (I ask that Aupanishad purusha thus)^ the 
Vedas deal with Brahman and dtma as their subject; so also 
declare the Smritis. Thus Brahman dtma differ 
from each other as amsl and amsa, how can dtma become 
finally one with Brahman {Brahmdtmatdvagati phalakatvdt) ? 
Atma results in attaining Brahmata as the result of gndna. 
But not as the Sruti says :— JVa cha taddtmyamidain sarvam 
sa dtmeti: I am not one with Brahman but have attained 
a state of equality with Brahman ; for the equality with 
Brahman has already been obtained. According to the 
Sruti texts Aitaddtmyam iti, etc., which say that Brahman 
is the ultimate form of prapancha in its svarupa, the 
question arises whether the character of Brahman is divided 
from prapancha. Take ghata (potj and the mrid (earth), 
which it is in another form ; it cannot be said that mrid 
is the ghata form. The answer is that mrid is not the 
form of ghata, in its character. Similarly cheiana is not 
of the form of dtma ; because chetana represents the whole 
and dtma a part. Therefore in the expression tatvamasi, 
the word tat denotes the all-pervading form of Brahman, 
and tvam denotes merely the part (i.e,, the jlvd) ; this shows 
the division of the part from the whole. This is the 
difference that prevails in the expression tatvamasi and 
shows the difference between tvam and aham (yourself 
and myself)^'^ both in their form and in their meaning 
[sabddrtkatvdt). The terms “Myself” and “My” {aham 
and mama) do not convey the relationship of “ master ” 

. 


47 


Cf» with Sankara Bhashya^ L 1. 1. 
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and “ servant ” {svasvami) as between them and therefore 
in the Patanjali Sutras in the Sutra, Svasvami sakkybs- 
svarupbpalabdhihetu samybga iti, the term samybga means 
the result of combining one with the other, sva with svdmi. 
And therefore in the Sruti texts, Aththdtha dtmd desa, 
aththalhb ahamkdrd desa, etc., a repetition is seen. In the 
Sdnkhya Kdrika, such a repetition is not seen— ndsmi, 
name, ndham, etc.,—which plainly shows a clear difference 
between sva and svdmi. According to the Sdnkhya 
Kdrika, dtma in its entirety is prohibited from becoming 
one with Brahman {sva svdmyasya pratishedkat iti). But 
dtma claims equality with Brahman (teshdm dtmatbchchate). 
The fact of the jiva addressing Tsvara in terms of “ You ” 
and “ I ”) cannot possibly maintain the unity of /wa with 
Brahman as it would be a clear contradiction. By using 
the terms “You” and “I” {Tvam and Aham) in 
addressing Isvara, a meaning contradictory to unity is 
implied. If the j%va gives utterance through its mouth to 
the words {Tvam and Aham), it is clear that the j%va 
addresses one before him (Brahman) who is quite different 
from himself. Such addressing establishes the truth that 
Brahman and jiva are different. To indicate this difference 
between Brahman and jlva, the terms tvam and aham were 
used by the Guru in the text tatvatnasi. The Sruti texts 
Ndnyatbsti drashtd srbtd manta bbdhya, etc., point out that 
it is none other than Paranmtma that the jlva perceives 
before him and that it is none other from whopi he hears. 
All this clearly shows that jwa and Brahman are as 
servant {karthru) and master {svasvdmi). While this is so, 
ddhunikas (modern teachers) while determining the mean¬ 
ing of the expression tatvamasi say that the expressions 
tvam and aham denote jiva only; and on the basis of the 
Sruti texts like kbna dtma, etc., interpret the meaning 
just as they please, following in this the common usage, 
though the interpretation is not one warranted (by the 
text). In this world, if one asks, “ kbham ” (who am I), 
the answer appears to be amukasthvam asV' (thou art this 
self) and nothing more. In our opinion, the expressions 
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tvam and aham, from the very nature of the meanings 
attaching to them, without contradicting {naklyate), imply 
two different agencies, similar in form {samanyarupenaiva), 
conveying to the understanding two different beings with 
their respective characteristics. This is in conformity 
with the general usage current in the world. 

However, though the expressions tattvameva (That 
thou art) and tvamevatat (Thou art that) are expressions 
mutually interchangeable {paraspara vyaflhara vakyam) 
and appear to expel a conclusive dissimilarity in meaning 
{vaidharmya) and a clear difference {bhMa), still in order 
to release the jlva from all the burdens of the samsara^ 
through meditation and updsarta, and to realize Paramdtma 
svarupa, the two different forms of dtma and Brahman 
are clearly explained without contradiction in sva and 
svasvarupa^ as postulated in the Smriti texts Echchd- 
pyevam sakalam jdtam apt sarvam praiishtPdtam ; sa eva 
jwaha sukha dtihkha bhbkld., etc., which plainly indicate 
that it is the result of the meditation on Brahman in his 
undivided form {aznbhdgmbpdsandm vidadhdti). This is 
in accordance with the Smriti texts^® Vibheda janake 
gndne ndsam dtyantikam gate; dtmandbrahmandbhedain 
asdntam kimkarishyati, etc., which ‘declare that one who 
meditates upon God with the knowledge that he and 
Brahman are different from each other and who by his 
knowledge is able to distinguish between dharma and 
adharma and who, by his attachment to his carnal 
body, which attachment is completely expelled by the 
true knowledge of Brahman, which he gains in the 
end, will at no time again speak of the jlva and 
Brahman as avibhdga (undivided), all cause (for such 
postulating) having been removed. Again, in the Gau- 
tanti Tantra is the declaration Yadi jlvah pardt 
bkinnaha kdryatdmeti suvrata, achitvameha prasajjeia 
ghatavat panditd mata, which says that if the jlva is 
entirely different from Parabrahman, para meaning ananta 

Vignana Bhikshu quotes the Vishnu Purana in support of his 
position. 
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or unending, then at the time of pralaya, according to 
the declaration of the Advaita Sruti texts, even a life¬ 
less ghata (jar) would behave like an animate j%va and 
become capable of independent action. In such a case, 
according to the Smriti texts Ks/ietragnam cMpi mam 
viddhi'^^ (understand that I am the knower of all the source 
of origin) etc., antsa and amsi would then have to be 
interpreted as indivisible. This results in a great contra¬ 
diction inasmuch as the difference between the terms amsl 
and amsa^ as explained in I. 1. 3 in terms of Brahman and 
dtma will be rendered meaningless and we will have to 
interpret sakti and sakta as indivisible and this is obviously 
contradictory {dik). Those who are Tarkikas (logicians) 
usually ignore that characteristic of indivisible unity 
[avibhdga lakshana bhedamapi), and consider only for the 
sake of meditation that dl7na and Brahman are different 
terms {Bheda vdkydni) and thus in their opinion the Sruti 
texts which censure bheda (difference between dtma and 
Brahman) are rendered inapplicable. A mutual con¬ 
tradiction is thereby made to arise, so that finally in the 
Pdramdrihika stage, where meditation enables the realiz¬ 
ation of Brahman, the position reached is one of Bhedd- 
bheda, which renders the meaning of the Sruti texts fruit¬ 
less; and for this reason, the bheda Sutras which champion 
the bfiMa position (bhedasadhaka) Adhikantii bheda 
nirdesat, etc., which declare bheda, conclusively prove that 
jlva and Brafmia^t assume the divided condition {vibhdga 
rupa) of amsa and ainsl. And therefore throughout, from 
the beginning to the end, continuously, the jlva and 
Brahmait prove to be two distinct forms naturally, eternally 
and truthfully, divided from each other and the idea that 
jlva and Brahma^t are one and indivisible (/.<?., without a 
division between them) and that the jlva becomes one with 
the Brahman through an accidental change, is only a charac¬ 
teristic mode of expression {Vdchdra^nbhana mdtramiti 
vises haha). This is generally what the defenders of 


*'■* Bhagavad-Giia, XIII, 3. 

Bhedasadhaka bheda sutreshu, etc. 
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Brahmadvaita declare when they speak oi"dhna being 
one with Brahman ”, 

This is further dealt with in the third Sutra (Tattu 
samanvaydt) where the difference caused by the mu¬ 
tual contradictions of the Brahmadvaitins is clearly 
explained and the fact that the jlva is absolutely dif¬ 
ferent from Isvara {Jwdd atyanta bhinna eva Isvaraha 
Brahmasabddrtha iti) is the meaning conveyed by the 
term Brahman. This is the final conclusion {iti siddhaha). 
And in that this is the greater peculiarity, viz., mdya, 
which is quite different from jlva, is the chief cause of 
creation, etc., of the world. And accordingly it is always 
Brahman’s will to inculcate into Maya the power of 
such creation. And therefore the word aisvarya implies 
the prime meaning of the term Brahman in which exists the 
state of his being the Lord {Isdsya Isatvam) (over 
Prakriti, Jiva, Srishti, etc.). This sakti is the distinguish¬ 
ing property of Brahman, which he controls in anatita 
aisvarya. All these peculiarities are the characteristics of 
Brahman. The Sruti texts Satyam gndnam anantam 
Brahma; tadeva Brahmatvam viddhi; nedam yadidamu- 
pdsate; sdksklcheta kevalo nirgunasya; athdta ddeso neti 
neti; akartachaitanyam chinmdtram 'sat; etc. declare the 
above truth. In the Smriti texts Gndnameva param- 
brahma gndnam bandhdya neshyate, gndndtmaka midam 
visvam nagndndt bhidyate param, etc.,®^ according to 
Audulomi, in the Sutra that will be referred to below, 
the chit in dtma forms but a part of the whole Parabrahman 
and therefore jlva and Brahman are relatively as tanmdtra 
and atma"^ i.e., the part and the whole. Some logicians hold 
the invented view that dtma is enveloped in Sakti 
{upddhi visishte saktim), from which they argue that on 
account of vyavahdra. Brahman is independent of his will 

Gnana is Parabrahman himself; gndna desires absolution 
from bandha (ties of this world) ; this universe is of the form of 
gndiia ; there is nothing else greater than gndna, 

A primary or rudimentary atom. Cf, Jivo alpaha in contradis¬ 
tinction to Brahma stula, ^ 
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and dtma IS subordinate. In this way, the jwa and 
Brahman behave in the relationship of sva and svdmi 
(servant and Lord). This idea is the result of foolishness 
{aviveka). In the same way, the terms paramdtma., para- 
mesvara and other (similar) expressions are said to mean 
peculiar states of Chaitanya with varied sakti ; for it is said 
in the Smriti®* texts— 

TTmcJirci etc. ii 

3T^?r^5^TFV?Ti5rq: 5 %, etc. ii 

Vadanli tat tatvavidaha tatvam yadgndnamadvayam ; 

Brahmeti Paramdtmeti Bhagavan iti sabdayate iti, etc.; 

Anadirupaschinmdtra iti, etc. 

These texts declare that the very idea of birth as 
being due to any cause is contradictory to the Smritis. 
Chaitanya is not a mere characteristic of dtma ; but 
it exists in an indivisible manner as substance and its 
property {dharma and dharmi) and is called Chaitanya 
{dharmd dharmi vibhdga sunyaschetanak) just as a luminous 
body is connected with its luminosity {tejodravyam 
prakdsikam prakdsa iti), always co-existing with each other 
in such a manner as to be declared to be almost one, 
agreeably to the maxim “ So significantly small as to 
merit being ignored ” {Idgkavddlkatvasyaiva nydyatvdt). 

Briefly put, the viewpoint of Vignana Bhikshu is that 
the Brahma-Sutras do not aim at establishing the aikya of 
jwa except to state his relationship to Brahman as its final 
goal. It starts with jigndsa and ends with andvritti {idam 
sdstram jwa nirupana param na bhavati). As the work starts 
with the Sutra Athatho Brahmajigndsa, it relates purely to 
the discussion of attaining BrahmSvadhi. It is for this reason 
that the last Sutra also discusses the Brahman in bringing 
the argument to a close. All those who are experts in 
differentiating dtma from Brahman {tdtparya grdhaka 
lingdndm) realize that in order to know Brahman, the aid 
of the Sdnkkya Sdstra is necessary. It is only Sdnkhya 


Srimad Bhagavata, I, 2. 11, 
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Sdstra that expounds the theory of jlvatattva and in that 
Sdsira alone, can it be studied and understood. That 
would also enable us to get a proper insight into the Purva 
Mlmatnsa. But for these purposes, a knowledge of the 
Sdnkhya Sdstra would be of little use. If the Sdnkhya 
Sdstra is neglected, Purva Mlmdmsa also becomes useless. 
If the Purva Mlmdmsa treats of karma^ the Sdnkhya treats 
of gndna the one being complementary to the other. 
According to Sdnkhya Sdstra, at the end, the Adhikari 
attains sdyujya by achieving Brahma rupa and not by 
Brahma aikya. Brahma sabda is imbedded, says Vignana 
Bhikshu, in the Sdnkhya Sdstra', when that word is used, 
it should, he says, be understood as indicating jlvatattva 
according to the Sdnkhya SdstraP^ Therefore, it must not 
be held that the jlva should be understood in terms of 
Bi'ahmanda in its entirety {akhandatayd) for such an 
interpretation would become contradictory {vaiyarthyam). 
This is, he says, the whole gist of the Brahma-Sutras taken 
as a whole. This being so, to interpret the first Sutra 
Aththdthb Brahmajigndsa as meaning jiva-Brahmaikya 
jigndsa would be against the avowed object of the Sutras 
{pratigna sutram ynfyate). Mumukshus cannot go any 
other way than this ; in fact it is unthinkable that they 
should. Aikya being taboo, then, Brahmatva is obtained, 
according to Vignana Bhikshu, by sdldkya and sdyujya by 
sahavdsa bhbga mdtra. This is rendered clear by his 
comments on IV. 4. 21, Bhbgamdtra sdmyalingdchcha, 
which he interprets as postulating only sahavdsa bhbgamdtra, 

C). Bhagavad-Glta, 11. 2)'d :— 

Yesha te abhihita sankhye buddhirydge tvimam srunu i 
Budhyd yuklb yaya Pdrtha karmabandham prahdsyasi ii 
Commenting on this sloka, Anandatirtha, in his Gita-Bhashya, 
explains the word Sankhyam meaning gndnam and quotes the 
following Bhagavadvachana from the Vyasa Smrithi as his authority 
for this interpretation :— 

Suddhdima tatva vigndnam sdnkhya mityabhidhtyata iti. 

In Sankhya, Brahma stands for 2; Pranava for 1; Veda for 4 • 
Tattva for 25; and so on. 





176 


INTRODUCTION 



i.e., the happiness of living nearby. He suggests that 
Brahmatva is attained by sarvavyapakaiva. This is the 
phala aimed at by jignasa. This Sulra says beyond this 
point he cannot attain to the great powers of creation, etc. 
Those are reserved to Paramesvara only. According 
to Sruti text, Sosnute sarvan katndn saha Brahmana, 
Parabrahman is an object of adoration by those who attain 
Bralimatva (JSrutau Brahmana paradrahmanopdsyena 
ityarthaha)?^ Vignana Bhikshu approvingly quotes the 
Bhagavad-Gita, text, Sarvain samdpndshi thathbsi sarvaha 
{Bhagavad-Gltd, XI. 40). It is not said, he says, that 
Parabrahma murti {svarupd) has been attained and that 

Bhagavata, II. 9. 20, wherein the avadhi is thus fixed:— 
puntsdm maddarsandvadhihi. The full text is as follows — 

^4 i 

m-. 5?ri ii 

Varam varaya bhadramie varesam mdbhivdmchchitafn | 

SarVii sreyah parisrdmah pumsdm maddarsanavadhik || 

This may be translated thus:—“The highest object that one 
should aim at to attain eternal bliss as the result of his exalted 
penance is to obtain ray grace i?i my very presence^ which is ihe limit 
of the highest reward,'*^ The avadhi is the attaining of the preserice of 
Brahman, Vijayadhwaja, the commentator on the Bhagavata,, com¬ 
ments thus: maddarsanameva sarvasreyasdm phalam iti. It is ^Uabhate 
Brahrnadarsanam'' and not labhate Parabrahmadarsanam" that fixes 
the avadhi, Vijayadhwaja belonged to the Pejawar Mutt, one of the 
eight Udiipi mutts. He was eighth in succession to Sri Madhva- 
charya in that mutt,—his predecessors being Adhokshaja, Kama- 
laksha, Pushkaraksha, Amarendra, Vijaya and Mahendra. From 
Mahendra there were twenty successors, the svarai in 1928 being 
Visvanianya. Visvairianya died during the life-time of his guru 
Visvagnya. His disciple is now the svarai of this mutt. Since 
Vijayadhwaja was eighth in succession from Madhvacharya, allow¬ 
ing twenty years for each successor of his, Vijayadhwaja should 
have come about 160 years after Madhvacharya. Since Madhva¬ 
charya was still living about 1276 A.D,, we may have to set down 
Vijayadhwaja to about 1436 A.D. This would bring him down to the 
middle of the fifteenth century A.D. We may not be far wrong 
if we set down Vijayadhwaja to about the beginning of the sixteenth 
century. 
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akhilakarya karanatva has been attained by the mumukshu. 
Hence, jagadvyokpara is denied to him {jagadvyapara nasti). 
Tsvara rupa is of two kinds—Brahman and Parabrahman. 
While Brahmatva may be reached, Parabrahmatva cannot be 
reached by the mumukshu. And Brahmatva is attained 
by sdlo/jya and sdyu/ya, by enjoyment in company with 
Brahman {saAavdsa bhdga mdtra). After the completion of 
that bhoga by such kdrya Brahmani (i.e., those that 
have attained to Brahman status through work—such 
work having been accomplished for the purpose of 
obtaining such bhoga)—tatbhoga samdptyafiantaram —they 
secure release, i.e., absolution from returning to re-birth 
{punardvritti janma ndsii). Because, it is so declared: 
Brahmalokamabkisampadyate fia cha punardvartate rui 
cha pimardvartate iti sabdaprdmdnydt. But a kdrana 
Brahmani who thinks that there is a greater bliss to 
which he is entitled commits sin, as the result of which, 
he will have to return to re-birth, being ousted out 
from the status of Brahman {utsargiki). This is the 
prime difference—between kdrya Brahmani and kdrana 
Brahmani. Those that attain kdrana Brahmatva, to them 
there is no pu7iardvriUi. This is a settled fact (apunara- 
vrittir niyatd). According to Vignana Bhikshu, therefore, 
there are two kinds of Brahmatva— kdrya and kdrana. 
Those who attain the first, attain to bliss only temporarily ; 
and those who attain the second, enjoy eternal bliss. 

Vignanabhikshu’s settled view is that jxva may attain 
to Brahmatva but not to Parabrahmatva. He postulates 
two kinds of Brahmatva: kdrya and kdrana. He describes 
ih.Q jlva in terms of Brahman. Anandatirtha, the other 
great teacher who postulates duality, holds that from 
Brahman to the barest green grass (Brahmddi irindntha 
paryantam) belong to the class of jlvardsi dependent on 
Parabrahman. These jwardsis are further divided off 
into different classes, which may, through the grace 
of Parabrahman, attain to Brahmatva. Anandatirtha de¬ 
scribesunder three heads: (1) Deva, (2) Mfinusha, 
and (3) Danavah. 

n 
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[^%vrr ^ irfg^ ^r^r^r: i 

fr^'^i 3 t%^TT 3 ?i ?fTg>3TTHT«r«rT i) 
n«jurtt?igqr ^3 1 

3T’-qRi R^ifi 11 

(iTfWRfI fTIcT^ 1. <J'J-C<«.) 

Trividhd jlvasanghdstn deva mdnusha ddnavdh 1 
Tatra devdha muktiybgyd itidnusheshti uttamdsthathd II 
Madhyama mdnuskd etu sritiybgydh sadaivahi i 
Adkamd nirayd yaivd ddnavdshi tamblaydh 11 

[Mahdbhdrata Tdtparya Nirnaya, I. 87-88.) 
/was are divided into three classes: devas, men and 
rakshasas—of these, devas are always fit for mukti ; superior 
men are also so; those of the middle class are subject to 
srishti, sthithi and lay a in succession ; and inferior men 
will continue for ever in iamasP"^ 

Vignana Bhikshu in commenting on IV. 4. 22Andvrii(i 
sabddt andvritlisabddt further quotes the following verse 
from the Bhagavad-Gxtd :— 

3 3?r^-ir ff ii 

Abrahma bhuvanallbkdh punardvartinb Arjuna 1 
Mdmupetya tu Kaunteya piinarjanma na vidyate II 
and says that naturally there is no dvrilti from Vishnu- 
loka. But there is dvritti (yet) from Vishnuloka to those 
who did not believe the confidential word {vissmaranena 
dptavdkye) mdmupetya, i.e., that they are near me.®® By 
mdm, etc., here is meant that the jlva has reached Para- 
matma and is near him. To those who believe that they 


In Vishnu Taitva Nirnaya, Jayatirtha designates the two 
opposing theorists of Dvaitins and Advaitins as Bahujtva vddins 
and Ekajiva vddins. See T. R. Krishnachar’s Vishnu Taitva Nirnaya, 
Kumbakonam Edition, page 12, line 1. 

Mdmupetya : 'I'his is interpreted by Vignana Bhikshu 7ndm- 
ityanena Para7n^tmana eva uktatvdt, i.e., what is meant by “ me” is 
Paramdtma. Mdmupetya is thus taken in its literal sense mdm-{’upa'\‘ 
ye/ya, i.e., approaches near to me, i.e., having reached me, he shall 
not have any return. Vignana Bhikshu is for sdlokya and sdmipya 
and not sdyujya in the sense of aikya. 





INTRODUCTION 


179 




are near Paramatma, there is no avriiii ; but to those who 
disbelieve in being near me but assume that they are 
one with me (by aikya) there is avritti. These are dis¬ 
believers in the apta vakya pronounced by Sri Krishna. 
The Kdrajia Brakmani of Vignana Bhikshu fall under this 
category of disbelievers in the dpta vdkya ; and the Karya 
Brakmani are believers in the dpla vdkya. 

Vignana Bhikshu is thus a dualist: he postulates jlva 
and Parabrahman; he denounces aikya’, he suggests that 
mbksha is attaining sdlbkya and samtpya ; and he limits the 
import of sdywjya to sdiuipya and not aikya. In keeping 
with these views are the sentiments expressed by him in the 
mangaldcharana slbkas appearing at the end.of his work. 
These may be thus set down :— 

While Brahman and the rest have been unable to explain clearly 
Brahma-tattva in this Vedanta Sastra, my attempt and labour in try¬ 
ing to expound it clearly is a daring attempt {sMasam), which " Lord, 

I beseech you to overlook ” {B/iagavan chchantumarhasi). But my 
attempt cannot afflict my spiritual intellect with misery even to the 
smallest extent, while my mind is all engaged in meditating upon 
Thee who is ever revelling in the ocean of bliss free from all worldly 
fever and who is without beginning or end. 

Even if it is said that some amount of fault {aparMhc^ is 
attaching to me, whether I am conscious of it or not, because of 
making this attempt, even in that case, Thou art the sole agent 
in me for all that, for we are like so many puppets moved by 
Strings [ddr^uyanira samd vayani)^'^ 

Even if I acknowledge that I have committed any fault I disown 
it because the doer of it is the chiddtmakct (pure consciousness) in 
me, who, lacking wisdom, has prompted me to that which consists 
of dharina and adharma. 

I pray that the Lord may grant me absolute absolution from all 
misery for this holy service of mine—in trying to expound the 
sastras, out of my pure will. 

Cf. Anandatirtha ; — 

?T«rr ^ieu i 

fr2rr?:rJr%RT: ii 

Yatha ddriimayi yoshd narasthira samdhitaha 1 

Ingayatt angamangdni that ha. rd/an imdh prajdha II 

{Brahma,-Sutra-Bhdshya quoting from Mahdbhdrata, 

^dntiparva, MdkshadkarmdS 






It will biJ seen from the above that Vignana Bhikshu 
writes as a Confirmed dualist. He does not pray for 
moksha but oialy for the absolute remission of all misery. 
This is entirely in keeping with his repudiation of the 
Jlva-Brahmaikya theory. 

Vignana Bhikshu refers to Purvacharyas when com¬ 
menting on I. I. 2, where he propounds the view that 
Purvacharyas hold that Paramatrna is bkokta-purusha. 
As already remarked in the same context, he adversely 
criticises the Advaita teachers by describing them as 
kukalpakas (I. 1. 2). In this connection he refers to them 
as “ present-day people ” and disapproves of their re¬ 
presentation that mukhya-atma and gauna-dlma, which 
according to him are fundamentally different, are one. 
He styles their argument as a wrongly invented one. He 
claims that the followers of the Sankhya and Naiyayika 
systems consider and hold as proved that dimatva con¬ 
sists, in its essence, in the acquired grade of quality 
attained by the dtma—chaitanya phala ydgyatd rupa mdtram. 
There can, fie remarks, be no contradiction to this state¬ 
ment. 

Baladeva and His Works. 

Baladeva is another commentator on the Brahma- 
Sutms. He interprets them from the Dvaita point of 
view, though he follows Chaitanya, the great resuscitator of 
Vaishnavism in Bengal. Baladeva’s preceptors were 
Radhadamodara and Pitambara, of whom the former 
belonged to the Kanyakubja country. His commentary is 
known as Gbvinda B/idskya, so called after Lord Govinda, 
at whose command it is said to have been composed. It is 
mentioned in the introductory part of one of Baladeva’s 
works (the Siddhdniaraina) that the Bhdshya was made 
known to him by Lord Govinda in a dream. This statement 
is re-affirmed in the Siddhdntatippani, another of his works, 
as well. Either for this reason or otherwise, Baladeva was 
also known as Govinda or Govindaikantin and had the 
title of Vidydbhushana. There can be hardly any doubt 
that he based his interpretation primarily on that of 
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Anandatirtha. Thus in his Bhdskya, Govinda refers to 
Anandatirtha and states that he follows his doctrine of 
Dvatta in accordance with Chaitanya’s view. He later 
wrote, in support of his Bhdskya, another treatise called 
the Stddhdntarahta, also known as Gonindabhdshyapltkika, 
which means Ati Introduction to the Govinda Bhdshya. 
This is a work in eight chapters on the Dvaita system of 
Vedanta from Chaitanya’s standpoint. Three of the 
chapters in it are devoted to the rejection of the Advaita 
system. To explain the meaning of this work, Govinda 
wrote a commentary on it called the Siddhdntaratnatippani. 
In this last-mentioned work, he refers to one Prataparudra 
Gopaladasa, a king of the Utkala country, and to the 
latter’s guru, who was one of his own ancestors. Another 
work which he wrote is Krishna Ckaitanydmrita (see 
Madras T.C. of Sanskrit MSS., IV, i. B, No. 2989 
{a) and {b)\ also No. 2990; Madras D.C. IX, Nos. 
4649 to 4657), which sets out the essence of Chaitanya’s 
teachings. A fourth work that has been assigned to him 
is the Prameya Ratndvali which is highly popular in 
Bengal. MS. copies of Govinda’s Bhdskya are met with 
largely in the Ganjam District of the Madras Presidency, 
which is close to Orissa and Bengal where the system of 
Chaitanya is predominant. 


His System based on Chaitanya’s Teachings. 

Chaitanya was, according to one set of authorities, 
born in 1486 A.D. and died in 1534; according to 
another, he is said to have been born in 1485 and died in 
1533* His family belonged originally to Orissa and subse¬ 
quently emigrated to Navadvip in the Nadia District of 
Bengal. The system of Anandatirtha had been largely 
followed in parts of the Orissa country for over two 
centuries before the birth of Chaitanya and had spread 
north-westwards to Benares, Prayag and Gaya. The Gaya- 
wals had embraced it long before the birth of Chaitanya, 
Naraharitirtha, after whom the Uttaradi Mutt, the chief 
Mutt of the Madhvas, is named, belonged to the old Kalinga 
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country. Through his influence—he was evidently a 
Minister and wielded some political power—Madhvaism 
soon spread to Puri, the great religious centre of Orissa, 
from thence it pressed on to Bengal where it laid the 
foundation, first for the cult of Vishnusvami and later for 
that of Chaitanya. Vishnusvami developed the Krishna part 
of Madhva’s religion, while Chaitanya carried it still further 
by including in it Radha as well. Otherwise, there is 
really little to distinguish the Vishnusvami and the Chai¬ 
tanya cults from Madhvaism. Two Madhva writers promi¬ 
nently stand out in the w’ork of popularizing Anandatirtha’s 
religion in Bengal prior to the rise of Chaitanya. These are 
Vishnupuri, who lived in the thirteenth century and Madha- 
vendra Puri, in the fifteenth century. Vishnupuri, by his 
famous work Bkaktiralnavali, also called BhagavadBhakti- 
rainamala, made the themes of the Bhdgavaia Purdna not 
only popular but also beloved of young and old in Bengal. 
This work is really a treatise on Bhakti based on a number 
of stanzas taken from the Sri Bhdgavata. In the colophon 
found in it, it is stated that Paramahamsa Vishnupuri was 
its author and that he was the disciple of Sri Purushottama 
{Srimanpurushbttama charandraviiida kripd makaranda 
bindu prbnmilitha vtve/ca, see Madras D.C. of Sanskrit 
MSS., XI, No. 5144, pp. 3942-3944).®“ Madhavendra Puri 
appears to have been an equally popular teacher. He 
made the religion of Krishna better known among the 
people and won a large and influential following. Among 
those who became his disciples were some who moulded 
the religious life of Chaitanya. 


““ In the Madras Catalogue quoted, this work of Vishnupuri and 
his other works are included under the head “ Vedanta : the Philoso¬ 
phy of Vallabha”. As will be seen, this is not a correct representa¬ 
tion of Vishnupuri’s philosophical positiori. Vishnupuri was really a 
follower of Madhva and his work is a development of the idea 
underlying Anandatirtha’s Bhagavata Tatparya Nirnaya. His guru 
Purushottama was evidently a Madhva ascetic and the title 
Paramahamsa assumed by Vishnupuri indicates that he also belonged 
to the ascetic order. 
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Chaitanya’s Indebtedness to Madhvaism. 

Chaitanya may thus be said to have begun his 
religious life as a Madhva and to have developed some 
aspects of Madhva’s religion on his own lines. It is 
not surprising, therefore, that we find Chaitanya’s first 
initiator into the mysteries of the Bhakti cult was Tsvara 
Puri, the Madhva guru at Gaya. The significance of 
this initiation, which occurred in 1508 A.D., will be 
readily imagined when it is stated that the worship of 
Krishna is to this day the predominant cult at Udipi, 
the centre of Madhva’s cult. From the day he was initi¬ 
ated by Tsvara Puri, Chaitanya became an ardent devotee of 
Krishna and dedicated the rest of his life to his service. 
Chaitanya’s principal assistant in spreading his religion 
was Nityananda, another Madhva Banydsm. Finally, we 
have to note that the teacher who, in 1510, initiated Chai¬ 
tanya into Sanydsa was Kesava Bharati, who was also a 
Madhva guru. Among the principal places visited by 
Chaitanya in his grand pilgrimage of India were Sri 
Kurmam, Simhachalam, Srirangam and Udipi,—all places 
specially sacred to Madhvas. At Sri Kurmam are the 
inscriptions of Naraharitivtha, the direct disciple of Ananda- 
tirtha, the founder of the Dvaita system, dated in 1281 
and 1294 A D. {M.E.R., Nos. 290 and 291 of 1896; see 
also E.L. VI, 260-68.) Among the other places mentioned 
as having been visited by Chaitanya in his tour is Vidya- 
nagara, which has been generally identified with Rajah- 
mundry, which at. least seems doubtful. Chaitanya was 
born in the year in which Saluva Narasimha I usurped the 
Vijayanagar throne, and 1534 A.D., the year of Chaitanya’s 
death, falls in the reign of the Vijayanagar King Achyuta 
(1530-1542 A.D.). The forty-eight years of the lifetime 
of Chaitanya are accordingly covered by the reigns of the 
greatest Vaishnavite kings of the Vijayanagar Kingdom, 
viz., Saluva Narasimha I (1486-1499 A.D.); his son 
Saluva Narasimha II (1493-1509 A.D.), which period 
includes those of the usurper Narasana Nayaka (or VIra 
Narasimha I) and his son Vira Narasimha II; Krishna 
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Deva Raya the Great (1509-1530 A.D.); and Achyuta 
Deva Raya (1530-1542). Vijayanagar was, during this 
period, the most flourishing centre of Vaishnavism in 
Southern India and Chaitanya could not have missed it—the 
more so as it was located in the famous Kishkinda of Puranic 
fame—in his travels down south. As Vijayanagar was 
long known as Vidyanagar, the Vidydnagar of Chaitanya’s 
chroniclers will have to be identified with Vijayanagar. 
As Ramananda Raya is, however, said to have been 
Governor of Vidyanagara on behalf of Pratapa-Rudra, the 
king of Orissa, it has to be concluded that the chroniclers 
have by a mistake made him the Governor of Vidya¬ 
nagara, the capital of the Vijayanagar Empire instead 
of describing him as the Governor of a province of the 
Empire of Vijayanagar.®*^ 

Baladeva’s Commentary based on Anandatirtha’s. 

It will thus be seen how close was the contact between 
Chaitanya and Madhva teachers of eminence of his time. 
Like Anandatirtha, who was the first to stress the impor¬ 
tance of the Bhdgavata-Purdna (see \\\% Bhdgavata Tdtparya 
Nirnaya), Chaitanya and his followers based their teaching 
on the Bhdgavata. Anandatirtha was probably the first 
to rest the practical part of religion on the Brinddvccn-lxla 
as it is set down in the Bhdgavata, though he did not go 
beyond it. Chaitanya developed it by making devotion to 
Krishna—in conjunction with Radha, evidently under the 
influence of the religious systems of Nimbarka and Valla- 
bha—his exclusive cult. With these close associations 
with Anandatirtha’s system of thought and teaching, there 
will be little difficulty in appreciating the position of Chai¬ 
tanya and his followers in the philosophic approach they 

Ramananda Raya was evidently a poet. There is a drama in 
five acts, called Jaggannathavallabhanatakmiy having for its plot 
the love-story of Radha and Sri Krishna, attributed to him. In it, 
he describes himself as the son of Bhagavadanandjiraya and states 
that he wrote the work at the instance of King Gajapati Pratapa- 
Rudra Deva. (See Madras 7\C. MSS., V, i. A. R. No. 4198, pp. 
6192-6194.) 
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make in interpreting the everlasting theme of Tattvamasi. 
There is current a tradition that Chaitanya himself wrote 
a commentary on the Brahma-Sutras but such a work has 
not come down to us. But the commentary of Baladeva 
alias Govinda, above mentioned, is from the Chaitanya 
viewpoint, though admittedly it is based on the Bhashya 
of Anandatirtha. Baladeva could not, having regard to the 
indebtedness of Chaitanya to Anandatirtha’s School, have 
materially departed from it. Hence the frank confession 
in the introductory verses of certain of his works (see 
Stddhantaraitui and Siddhantaratnatippani) that his inter¬ 
pretation is based on Anandatirtha’s as understood by 
Chaitanya. 

Date of Baladeva. 

The date of Baladeva has 1o be fixed with reference, 
first, to the period of Chaitanya, after whom he came, and, 
secondly, to the time of Pratapa-Rudra Gopala Dasa, 
King of Utkala (Orissa) country. The lower limit is fixed 
by the date of Chaitanya’s death, 1533 A.D., while the 
upper limit has to be fixed with reference to the period of 
the king of the Orissa country mentioned above. This 
king was evidently a later king of that Province, who 
is not otherwise known to history. We may not be 
far wrong if we tentatively set him down to the beginning 
of the eighteenth century—a century after the time of 
Pratapa-Rudra Deva, the Gajapati king who was the 
opponent of Krishna Deva Raya, the great Vijayanagar 
king.“* This would give sufficient time for the period 
covered from the death of Chaitanya to the rise of Bala¬ 
deva. Mr. Sewell, in his List of Ayitiquities, mentions 
a grant by one Pratapa-Rudra-Narayana-Deva dated in 
1728 A.D. found at the Jagannathasvami temple at 
Balaga in the present Chicacole Taluk, Ganjam District. 

An inscription of this Pratapa-Rudra is to be seen at Sri 
Karmam dated in Saka 1425 (=1503 A.D.), see M.E.Jp., No. 346 of 
1896. Pratapa-Rudra’s minister Bhattacharya Sarvabhauma is said 
to have been converted by Chaitanya to his religion. It was the 
first great event in the career of Chaitanya as a religious teacher 
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Evidently there was a line of kings of the old Gajapati 
dynasty who set up some sort of rule in a part of their 
ancient kingdom down to the eighteenth century A.D. 

Suka and His Commentary. 

Suka is still another commentator on the Brahma- 
Sutrasoi Badarayana. His work is known as the Suka- 
Bhaskya. This work is known in print in the Telugu 
script, having been printed in 1892, at Bangalore. Copies of 
this edition are difficult to secure to-day and there is, so far 
as is known, no other edition of it. In the Avatarika 
to the Telugu edition, it is mentioned that the MS. copy 
from which it was printed was originally in the possession of 
one Mr. Venkatachalayya, a follower of the Bhdgavata- 
matha^ who was many years ago Amildar oi Dodda Sira, in 
the present Tumkur District, Mysore State. Its existence 
having come to the knowledge of Sri Krishnananda Svami 
of the Smartha-matha— alias Bhagavala Sampradaya-matha 
—of Talakad, in the Mysore District, he requested Mr. 
Venkatachalayya to make a present of the MS. in his 
possession to the Bhagavata-matha, which he did. Sri 
Krishnananda Svami subsequently directed that a copy of 
the MS. should be made and from it, the Telugu edition 
was, it would seem, printed by order of the Svami. These 
facts are vouched for m a Srlmukha granted by the Svami 
to Mr. Venkatachalayya, which is found printed in the 
introductory part of the Telugu edition. In this Srlmukha 
it is also mentioned that Sukacharya was the first guru 
{mula guru) of the Bhagavata-matha at Talakad and 
that its original image of Sri Venugopala Mixrti in it 
had been worshipped by him and that Sri Bhagavala, 
which is the essence of all Vedanta, has been its 
Siddhanta grantha from time out of memory. Also, 
that the Suka-Bhashya composed by the first guru Suka¬ 
charya, had been the Bhashya accepted by the matha 
and that the MS. containing it had been lost in a theft that 
had occurred at the matha in the time of Sri Krishnananda 
Svami, the first of that name and the predecessor of the 
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Svdmi of the same name who issued the Srlmukha. above 
referred to. Since then Sri Krishnananda Svami II 
had been on the look-out for a copy of the Bhdshya^ 
which at last he found in the possession of Mr. Venkata- 
chalayya at Dodda Sira. The further statement is made 
in the Srlmukha that Mr. Venkatachalayya’s Telugu 
MS. was itself a copy of a grantha palm-leaf MS. found 
at Ten-Tirupati, a place in the Tinnevelly District of 
the Madras Presidency, where it was found in the posses¬ 
sion of a follower of the Bhdgavata-matha. The Srl- 
mitkha is dated in the cyclic year Khara. Khara cor¬ 
responds to 1854 and 1914 A.D. 

The question arises who is this Suka, or Bhagavad- 
padacharya Sukacharya as he is termed, after whom the 
Bkashya known as Suka-Bhdshya goes and when approxi¬ 
mately did he live and where. The materials for answer¬ 
ing these questions are not ready. The Suka-Bkdshya 
itself does not afford any definite clue as to the date of its 
composition. Nor are the legendary tales connected with 
the name of Suka of a character to enable us to infer 
anything certain about him or his date. That Suka is 
claimed as the founder of the Bhdgavata-matha —also called 
Smdrtha-matha —at Talakad and that his Bhdshya is taken 
to represent the views of that matha, ,we have seen above 
from the Srlmukha referred to. Of this mai/ia at TalakSd 
and its Svdmzs, the following information has been brought 
together and published in the Mysore Gazetteer ^^:— 

There is a Smart ha matha of the Bhagavata-Sampradaya at 
Talakad presided over by a Sanyasi of the name of Bala- 
krishnananda Svami. A village named Koppala, a few miles 
from Talakad, belongs to this matha ; and from this circum¬ 
stance the matha is sometimes called Koppala matha. The 
Svami is said to be descended in spiritual succession from 
Padmapadacharya, the immediate disciple of Sankaracharya, the 
three Svamis that came after Padmapadacharya being Vishnu Svami, 
Kshira Svami and Krishnananda Svami. In apostolic succession to 
the last, after a long interval came Abhinava Balakrishnananda 
Svami, whose disciple was Balakrishnananda Svami. The disciple 


"" Mysore Gazetteer (1930 Edn.), V, 848-49. 
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bf the latter is the present Svami. The god worshipped in the 
matha is Gopalakrishna. The agent of the mat/ia possesses a 
manuscript containing the Sthalapurana and certain quasi-historical 
matters relating to Vijayanagar, the Talakad chiefs and the Mysore 
kings. He has also two palm leaves containing copies of two 
inscriptions which register grants to the matha by Madhvamantri 
and by a Talakad chief named Chandrasekhara Wadiyar in 
Saka 819 and 916 respectively. The former inscription is printed 
as T.-Narsipur 47. There is an anicut or dam across the Cauvery 
near Talakad which is known as Madhvainantri-Katte, the 
Madhvamantri who built it being supposed to be Vidyaranya. The 
manuscript referred to above contains a verse giving Saka 816 
as the date of the construction of the dam by Madhvamantri, 
nearly 500 years before Vidyaranya’s time. The Madhvamantri 
who built the dam is probably identical with the Madhvamantri 
of the Goa plates (see M, A. R. for 1909, para 91), who was 
a contemporary of Vidyaranya. With regard to the Talakad chiefs, 
the manuscript informs us that the first chief Somaraja Wadiyar, 
who received a few districts as an Umbali from Vidyadeva Raja 
of Anegondi, ruled from Saka 785 to 837. It was the second 
chief, Chandrasekhara Wadiyar, who is said to have ruled from 
Saka 838 to 915, 78 years, that made the grant to the matha in 
Saka 916. Other Talakad chiefs are stated to have reigned for 
91, 86, 84, 76. 85 and 87 years each. These statements are enough, 
in the opinion’of Rao Bahadur Narasimhachar, to show the valueless 
characters of the manuscripts. 

I'hough this is so, there is no need, in the present 
state of our knowledge, to reject the whole tradition relating 
to the matha as incredible. The succession given above is: 
Padmapadacharya; Vishnu Svami; Krishna Svami; 
Krishnananda Svami; after a long time from this last came 
Abhinava Balakrishnananda Svami; his disciple was Bala- 
krishnananda Svami; his disciple was Balakrishnananda 
Svami, the present presiding gum. The order of succession 
given in the Srlmnkha quoted above is nearly the same: 
Sukacharya; Govindabhagavadpadacharya; Sripadmapada- 
charya; Vishnusvami; Kshirasvami; Sri Krishnananda- 
svami I; Abhinava BalakrishnanandasvS/mi; Sri Krishna- 
nandasvami, who issued the Srlmukha. Thus these two 
lists exactly tally except for the addition of the names of 
Sukacharya and Govindabhagavadpadacharya in the begin¬ 
ning, and they evidently embody a tradition that need not 


INTRODUCTION 


189 


be thrown away. It will be noticed that Suka is claimed 
in the Srimnkha as the guru of GovindabhagavadpSda, 
who was the guru of Sankaracharya and the disciple of 
Gaudapadacharya, the paramaguru of Sankaracharya and 
the author of the Karika on the Mandukybpanishad. It is 
also noteworthy that Sripadmapadacharya, to be identified 
with Padmapada, a disciple of Sankaracharya, is claimed 
as the successor of Govindabhagavadpada. Finally, it is 
equally worthy of note that Vishnusvami is claimed to be 
Padmapada’s successor in both the lists. This Vishnusvami 
has to be identified with the founder of the Vishnu cult which 
exalted the Radha-Krishna worship and which in later 
times was absorbed by the sect associated with the name of 
Vallabhacharya. The teaching of Vishnusvami, as is 
well known, found full exposition in the Krishna Kama- 
mrita, written by Lilasukha Bilvamangala, who hailed from 
what is now Travancore.®^ This work had such an influence 
on Chaitanya that he is said to have based his own system 
of teaching on it. As a matter of fact, Vishnusvami 
differed little from Anandatirtha in his teaching and the 
fact that Chaitanya was indebted as much to Vishnusvami’s 
as to Anandatirtha’s teachings shows that their general 
drift was the same except for the special stress that Vishnu¬ 
svami laid on the Radha-Krishna cult.. To-day if Vishnu¬ 
svami’s cult has practically disappeared, it might be said to 
be due to its absorption by Vallabha in the north and 
Anandatirtha in the south. 

Suka also figures in a MS. giving the succession list of 
the Sankaracharya Mutt.®* This list starts with Siva as the 
first occupant, with Vishnu, Brahma, Vasistha, Sakti, 
Parasara and Vyasa following one after another in regular 


A disciple of Padmapada was Krishna-Lila Sukha, the author 
of Srtchinha Kdvyam which narrates the story of Krishna. Durga- 
prasada-yati, a student of Krishna-Lila Sukha, wrote a commentary 
on the work. (See Madras T.C.M., V, A.R. No. 4156.) According to 
Durgaprasada-yati, Padmapada lived at Kodandamangalam. 

See Sringeri Guruparampara. Seshagiri Sastri, Report on 
Sanskrit and Tamil MSS,^ No. 2, p. 99, 
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succession. After Vyasa, came, it is said, Suka, who was, 
it is recorded, followed by Gaudapada, Govindabhagavad- 
pada, Sankaracharya and his successors. In Govindanatha’s 
Sankardcharya Ckarita, this order of succession is repeated 
and Suka occupies the identical position in the list set out in 
it.®® It will be seen that the Suka referred to here is the son 
of Badarayana, a person quite different from Suka, the 
author of the Bhdshya. That Suka, the son of Vyasa, is not 
altogether a mythical personage is shown by the reference 
to him in Sankaracharya’s Bhdshya. In IV. 2. 14, Sankara¬ 
charya quotes a passage from the Mahdbhdmta to show 
Suka obtained his release. 

In the Suka-Bhdshya all the colophons read alike and 
state that it was composed by “the other Suka’’®'^ who was 
the incarnation of the Bhagavat Badarayani Sukacharya, 
i.e., Suka, the son of Badarayana, the famous author of the 
Brahma-Suiras. This Suka should therefore be called 
rightly the second or the later Suka, who was regarded as 
the incarnation of the original Suka who appears in the 
Mutt lists referred to above. This Suka II describes 
himself as the incarnation of the original Suka, the son 
of Badarayana®®; as of the Srivatsa gotra; of unfaltering 
austerity; famous for every kind of knowledge; Parama- 
hamsa\ guru of gurus {paramagttru) \ one who has an 
ascertained knowledge (of Brahman) ; Srlmadbhdgavata 
rdddhd7tta {i.e., one who has conclusively demonstrated 
the truth of the holy Bhdgavatci) ; and Bhagavatpadacharya 
{i.e., the occupier of the sanctified seat of office as head 
of Mutt). In one of the invocation stanzas (see stanza 
No. 4) he pays homage to Sri Gopalakrishna, the first 
and original guru of the Mutt, an avatar of Sri Krishna 
and his subsequent followers, Narayana and other Parama- 
hamsas, and to his own immediate guru, he says he 

®® Seshagiri Sastri, Report No. 2, p. 102. 

He is spoken of as “ Aparavatara ” in which Apara means 
another^ second, additional, later, posterior, etc, 

Srivatsakiilatilaka^ 
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undertakes the writing of the Bhashya on the Brahma- 
Suiras.^^ 

Suka quotes more than once . a previous work of his 
called Sruti-g%ta-Bhashya. (See for example his Brahma- 
Sutra Bhashya, II, 1. 10, Svapakshaddshdchcha). The 
Sruti-gltd forms part of the tenth canto of the Bhagavata 
Purana, which is perhaps its most popular canto. The 
present writer has in his possession a fragment of a MS. 
commentary on the Bhagavata in which the Sruti-gltd 
is presented with a Sanskrit-Telugu commentary. The 
author’s name is not mentioned in it. Whether this is the 
work of the Suka referred to in the Suka-Bkdshya, it is im¬ 
possible to say. But it recites at its commencement the 
following verse with which the Suka-Bhdshya also begins:— 
a <u:Rr=gT?r fw-Jisrn i 

ii 

Tam vande Paramdchdryam paduk%kritamanmatham\ 
Sukasdstraguruni Sitkdrdmdryam manujdkritim II 
In ending this canto the MS. ends with the invocation 
Sr% Sltdrdmdhhydnnamah, an invocation which marks the 
beginning and end of each adhydya and each pdda of the 
Suka-Bhdshya. These may be accidental resemblances, for 
the Suka-Bhdshya is entirely in Sanskrit and it is probable 
that the Sruti-gltd Bhdshya referred- to by Suka in his 
Bhashya was also composed by him entirely in Sanskrit. 
As has been shown above, Vallabha based his commentary 
on the Bhagavata and Anandatirtha also laid stress on the 
Bhdgavata. An analysis of Suka’s Bhdshya shows that 
Suka’s use of the Bhdgavata is fairly wide. The largest 
number of citations, however, seem to be from the 10th 
canto which, considering its importance, seems natural.’^® 

The commentator Krishnacharya interprets “the other Parama- 
hamsas” as referring to Brahma, Narada, Vyasa and Sukacharya. 

The five adhyayas 29 to 30 in the Tenth Skandha of the 
Bhagavata are called Rasapanchadkydyi, because they deal with the 
Rasakrida of Sri Krishna. There is a commentary called Visuddha- 
rasadipika on this particular part, by Sri Misra Narayanapada. 
(.Madras Tri. Cat. of MSS., V. I, C. R, No. 4996, pp. 6884-87.) 
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The 2nd, 7th, 11th and 12th are also referred to often. It 
may well be asked why this stress on the Bhagavata ? Suka 
says in commenting on I. 2. 17» Sarvbpamskad sarabhutam 
Srlmadbhagavatam. We may compare this statement with 
what, in his Bhagavata Tatparya Nirnaya^ I. i, Ananda- 
tlrtha says:— Brahmasutra Mahabharata Gayatri veda 
sambandhascka ayawgrcinthah- Again, Anandatirtha ob¬ 
serves in his Bhagavata Tatparya Nirnaya^ III;— Sarva- 
vedeti/iasdndm sdram saram samudritam i satu samsra,vayd,~ 
mdsa Mahdrd jam Parikshitam il ; In Bhagavata you find the 
essence of the essence of the Vedanta. Such essence was 
related by Suka to Maharaja Parikshit. In commenting on 
III. 3. 1, Om sarvaveddntapratyayam, etc., Suka states that 
the Bhagavata is sarvavbddntapratyaya. Again, commenting 
on III. 3. 6, Upasamhara, etc., Suka says that all Puranas 
point to bheda only. If so why select only Bhdgavata ? 
Because it is said that “ among the eighteen (Puranas), the 
foremost is the Bhdgavata {Dasdshtam Sri Bhagavata) 

In the Bhagavata school, of which Suka is the chief 
modern exponent, bheda is the cardinal doctrine and 
that doctrine is the fundamental basis of bhakii as 
enunciated in the Bhdgavata. The second adhydya of the 
Bhdgavata epitomises the whole work. As the saying 
goes, dvitlye dvitiyo advitlyaha : The second verse in the 
second canto (of the Bhdgavata). stands unrivalled :— 

“ if gsf 'T«n I 

ci5r JT I 

nufitr^t qraqJiT furrq: ii 

\-\-\) 

Sabdasya hi brahmatia esha pant/id i 
Enndmabhtdhydyati dhlrapdrthath 11 
Paribhraman tatra na vindaterthan I 
Mdydmaye vdsanayd saydnaha ll 

Srimadbhdgavata, II. 2. 2. 
This may be broadly translated thus :— 

The prime meaning of the word Brahman points direct¬ 
ly to Vishnu, according to the St'uti text BtahPtasabdasya 
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Vishnavdveva (the meaning of Brahma is the all-pervad¬ 
ing Vishnii); but the ignorant jiva roams about without 
knowing the exact manner of realizing him, because he 
himself' is enveloped in the covering of Jlvdchchddika-mdya, 
beyond which he is unable to see Brahman, being in want 
of (Brahma-) gndna. 

The suggestion here is that bh^da is the doctrine 
taught in the Bhdgavata and that without a realization of 
bheda, gnana {i.e., right knowledge) is impossible. Hence 
the attempt made by Suka at every step in his Bkdshya to 
differentiate the jwa from lia. That doctrine is as funda¬ 
mental to his position as a Bhashyakara as to the Bhdgavata 
itself on which his interpretation is based. 

Suka, the Brahma-Sutra commentator, should, in 
view of what has been stated above, be deemed a later 
person of the same name, who reckoned himself an 
avatar of the original Suka, the son of Vyasa. Neither 
from the particulars he gives of himself nor from the inter¬ 
nal references contained in his Bhdshya is it possible to fix 
his date with any degree of certainty. That he was 
posterior to Anandatirtha seems fairly inferable from the 
fact that he follows Anandatirtha in his comments. At any 
rate, it cannot be doubted that Suka, the Bhashyakara, was 
actually indebted to Anandatirtha’s commentary. He quotes 
in I. 1. 1, while trying to explain what goes to make a 
Sutra, the verse quoted by Anandatirtha : “ Alpdksharam 
asandigdham sdravadvisvatomukham \ Astdbhamanava- 
dyancha sutram sutravido viduku ”, etc., which is not cited 
by any other commentator. Like Anandatirtha, Suka 
allows that women, Sudras and those that are servants of 
Brahmanas {Sthri sudra Brahmabandhu) are entitled to 
hear the Bhdrata and other epic works {cf. Anandatirtha’s 

” A more modern attempt to show that the Brahma-Sutras have 
their parallels in the Srtmadbhagavata and that the latter is but a 
commentary on the former, is that of Pandit Haridas Vidyavagisa 
Bhagavatacharya’s Brahma-Sutras in Bengali, with the Bhagavata- 
Bhashya which has been translated into Bengali. This topic is 
further referred to below. 






B^idshya, I. 1. 1 and Suka’s Bhashya., I. 1. 1, pp. 43—45). 
Again, like Anandatirtha in I. 1. 1, Suka in his Bhashya 
says that Sri Narayana having been approached through 
prayers by Brahma, Rudra and others, declared that he 
would incarnate in the house of Parasara and be born as 
the son of Parasara and Satyavati, and destroy all the ill- 
informed and ignorant-minded people and manifest himself 
in the person of Krishnadvaipayana (Badarayana) and exhibit 
to the world—through his works {Itikasas and Puranas) 
which would explain the gist of all the Vedas and Vedanta, 
and through his Brahma-Sutras, which would unmistakably 
declare the essence of the Vedas —that Krishna, who in 
his undivided form is Narayana, is the Brahman {Suka 
Bhashya^ I. 1. 1, p. 35—36; cf. with Anandatirtha in 
I. 1. 1). Again, in discussing 1. 1. 1, Suka in his Bhashya 
says that Brahmajignyasa should be undertaken only in 
order to know who is to be approached by upasana for 
realizing Moksha and out of whose grace such Moksha 
is obtainable as the result of upasana. Suka says that 
the deity of upasana^ according to Badarayana, is no 
other than Sri Krishna, the undivided form of Sri Nara¬ 
yana, who ' is extolled throughout the Srlmadbhagavata 
(Suka’s Bhashya, p. 246). This seems also an echo from 
Anandatirtha, who, in his Anuvyakhyana (I. 1. 1), quotes 
the last two Sutras of the Purva-Mvndmsa {vis., Sa 
Vishnurdhahi and Tam Brahmetydchakshate) which indi¬ 
cate that the Brahman who is to be meditated upon to 
realize Moksha—the Mahapurushartha—is Vishnu, who is 
the Brahman about whom we are to conduct the jignydsa 
mentioned in Uttara-Mlmdmsa, I. 1. 1. 

Suka’s view-point is that jignydsa is only for “ Mbksha- 
labha ”, i.e., obtaining Moksha through knowledge ob¬ 
tained by jignydsa. This is the position of Anandatirtha, 
who under I. 1. 1 states that the attaining of Moksha 
through the grace of Parabrahma-Vishnu is the only 
objective aimed at by jignydsa. {Parasyabrahmano Vishnoh 
prasdddditi vd bhavate, Brahma-Sutra, I. 1. \\ cf. Suka’s 
Bhashya I. 1. 1: Mdkshdpdyabhuta Bhagavadbhaktireva 
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&tad sdistfdsyci visfuiydh tdidnsci bkciktidvd/fa ptokshaloibhci- 
yeva praydfanam.) 

Suka, in 1. 1. 2, says that some authorities enunciate 
that Brahman is Nirviseska, and that expressions which 
describe Brahman as jagadjanmadikaraita^ etc., ure to be 
understood as indicating no lakshana. It is not possible, 
he states, to establish a Parabrahman who is devoid of 
lakshana and at the same time capable oi srishti, sthithi and 
laya, which are his chief characteristics. According to Suka, 
Badarayana’s view is that Brahman should be recognized 
by the characteristics indicated in the Sutra Janmadyasya 
yathah, creation, protection and destruction, which are 
the chief characteristics by which Brahman should be 
understood. This is, he adds, the essence of all the 
Vedanta iSarvavedanta sdram). This view closely follows 
Anandatirtha’s in I. 1. 2, where in declaring Brahma- 
lakshana, he quotes from the Skdnda Purdna:—Srishti 
sthithi samhdra niyamana gndndgndna bandha mokshd- 
yathah ; utpaththi sthithi samhdra niyati gndnamavrutihi ; 
bandha mdkshancha purnshdth yasmdth sa Harirekardtiti 
Skdnde. This has to be compared with Suka's words: 
Utpaththi sthithi laya samdndrthah pravesa niyamanddlndm 
sthithirantharbhdvanapr%itha upade^ah. This is to support 
his view that the chief lakshanas of Parabrahman are 
known through the lakshanas of creation, protection and 
destruction and He cannot therefore be without lakshanas. 
Parabrahman in the form of Sri Hari is the sole Lord 
to grant, out of His grace, Moksha. 

If Nirvisesha Brahman is postulated, the result of 
jignydsa would prove to be nothing ; on the other hand, 
a contradictory result will be attained {viparlta phald- 
neva drashtavydni).^' 

In parts of his comments on I. 1. 2, Suka follows 
the actual wording of Anandatirtha. Thus, the following 
is from Anandatirtha’s comment as found in the Anuvyd- 
khydna :—Janmddasyeti tenaitad vishnoreva svalakshanam. 

This is the gloss of Krishnacharya, the commentator of Suka 
Bhashya, see Suka Bhashya, page 49. 
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asybdbhavadi hltutvam sakshddeva svalakshanam- This 
might be compared with the following from Suka’s com¬ 
ments on the identical Sutra (I. 1. 2) :—Jagadjanmadi 
karanaivam parabrahmanb lakshanam bhavadti praha 
janmadyasya iti. 

Again, Anandatirtha in \i\% Amivyakhyana, commenting 
on I. 1. 1, says in ascribing to Brahman paripurnaguna : — 
Brahmasabdbpi ki gunapurtimlva vadatyayam. This may be 
compared with Suka’s words in I. 1. 2 : Gunagana paripur- 
natvena saviseshatvameva hi param Brahmana upadisyate. 
Again, Anandatirtha in his Amwyakhydna, in commenting 
on 1. 1. 1, says, in describing Brahman as possessed of 
countless gunas:—Athbnantagunam Brahma nirbheda mapi 
bhavyate^ This may be compared with Suka’s words in 
I. 1. 2 :—Aparimeyatvdt bhutananta parama man gala guna 
gana paripurnatvhia saviseshatva meva hi param Brahmana 
upadisyate. 

Again, Anandatirtha quotes in support of his inter¬ 
pretation of Brahma-Sutra 1. 1. 3, the following from 
the Skdnda Pur ana : 

3T^T?^r ^ SHTffq; clti: II 

Rigyajussdmdtharvascha Bhdratam pdnchardtrakam i 
Mularamdyanamchaiva sdstramithyabhidhlyate ii 
Yachchdnukulametasya tachcha sdstram pralartitam i 
Athbnyb granthavistdro naiva sdstram kuvartma tat ii 
This might be compared with Suka’s commentary on 1.1.3, 
where he thus quotes the first half of the above two 
verses:— 

Rigyajussdmdtharvdkhya Bhdratam panchardtrakam i 
Yachchdnukulameteshdm tachcha sdstram prak%rtitam\d^ 

Here etesham is wrongly put down for etasya, thus making the 
subject singular and the pronoun plural. 
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Suka quotes this as a well-known “ Vachana ” 
without pointing to the source from which it is taken. 
Anandatirtha quotes the Skanda Purdna as his source. 

Suka next quotes the Sruti text, Vo brahmdnam 
vidadhati purvam yovai vMdmscha frahindti tasmai iti, 
which is found quoted already by Anandatirtha in the 
opening part of his work Bhdgavata Tdtparya Nirnaya, 
where he proves that Vishnu imparted the knowledge of all 
the Sastras to Brahman in order to show that he formed 
the source of all knowledge— Sdstraydnitvdt. 

Similarly, what Anandatirtha says in I. 1. 2, Janmd- 
dasya yathah, abhignd sarvagna, etc., is repeated by Suka 
in his comments on I. 1. 6. 

Again, when commenting on II. 2. 44, Vipraiishe,- 
dMc/ic/ia, Suka quotes the following verses in support of 
his view without mentioning the source from which they 
are taken: 

if II 

I 

Tvam hi rudra mahdbhdga mbhasdstrdni kdraya II 

Atathydni vitathydni viparitdni darsaya i 

Prakdd kuruchdtnmtam apnikdsancha mam kuru ll 
ityddi, etc. 

This might be compared with the following from 
Anandatirtha’s Mahdbhdrata Tdtparya Nirnaya, I. 48-49, 
where he says he quotes as from the Vardha Purdnam 
the following;— 

ITSKT5T m =^rciTr4 3T5r^nir=Jr rt f^ii 
Tvamcha rudra mafmbdhb mbhasdstrdm kdraya tl 
Atathydni vitathydni darsayasva inahdbhuja i 
Prakdsam kuru cha dtmdnam aprakdsam cha mdm kuru II 
Though Suka gives the verses slightly differently, there can 
be no question that he has taken them from Anandatirtha. 

Next, in commenting on Sutra I. 1. 15, Taddhetu 
(identical with Anandatirtha’s I. 1. 14), Suka 
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quotes the identical Sruti (Taittiriya) text referred to by 
Anandatirtha;— 


srr^^t u—(^. 

Kbhyevanyath kah prdnydth i 
Yadeska dkdsa dnando nasydth II 


—(Taitt. 2-7.) 


Then, in commenting on Sutra I. 1. 16, Mantra- 
varnikamevacha glyate, Suka quotes likewise the same 
Sruti texts as Anandatirtha, Brahmaviddpnbii parant and 
Satyam gndnam anantam Brahma, practically copying 
Anandatirtha’s commentary ipsisstma verba, 

F'urther, in commenting on I. 1. 18 (corresponding to 
Anandatirtha’s Bkdshya I. 1. 17, Bhedavyapadesdchcha), 
Suka gives the Sruti text quoted by Anandatirtha: 
Adrisye Andtme Anirukte Anilayane abhayam pratishtdm 
vindate aththasb abhayam gato bhavati. 

Likewise, in his comments on I. 1. 20, Asminnasyacha 
tadybgam sdsti (Anandatirtha’s Bhdshya, I. 1. 17), Suka 
quotes the Brihat Samhita text, Sirdnardyanapaksho 
dakshma savya evacha etc., which occurs in Anandatirtha’s 
comments on Brahma-Sutrd I. 1. 15, Mantravamika- 
mevacha glyate. It should be noted that this quotation 
occurs in the same Adhikarana in both the commentaries 
— i.e.y Anandamayddhikaranam. In Suka, this quotation 
practically ends his comments on I. 1. 20 and with it he 
ends Anandamayddhikarana. Suka argues that if Brahman 
has avayavas, then he cannot be described as one not 
possessing avayavas, gunas, dkdra, etc. 

Again, in his comments on Brahma-Suira I. 1. 26, 
Chchandbbhidhdndn netichet nathathd chetbrpand ntgadd- 
thathdhi darsanam, corresponding to Anandatirtha’s com¬ 
ments on Brahma-Sutra I. 1. 25, Suka quotes the same 
Sruti text Chetbrpandrtham vinigadyate. Similarly, the 
Purushasukta text quoted by Anandatirtha under Brahma- 
Sutra I. 1. 26, Bhutddipada vyapadesbpapaththe schatvam, 
is enlarged by Suka who quotes in full the same text 
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under his comments on Brahma-Sutra I. 1. 28, Upadesa 
bhedannQtichennbbhayasminnapya virbdhat. 

In I. 2. 19, Aniharydm adhidaivddhilbkojdhishu tad- 
dharmccvyapadesdt, Suka follows Ramanuja in adding 
Ibkddhi (where Ibkddhi is omitted by Anandatirtha), 
but follows Anandatirtha’s interpretation, quoting the same 
Sruti text, though he quotes it at greater length. (See 
Anandatirtha’s Bmhma-Sutra Bkdshya I. 2. 18.) 

Similarly, Suka’s I. 2. 20 follows Anandatirtha’s 
I. 2. 19.^" 

Again, Suka’s comment on Brahma-Sutrci I. 1. 21, 
Anihas/addkarmdpadesdik, is but a reflection of the com¬ 
ment of Anandatirtha on I. 1. 20, the corresponding 
Sut-ra and on I. 1. 21 Bheda vyapadesdchcha in the same 
adhikarana—Anlasbatvddhikarana of Anandatirtha and 
Antarddhikarana of Suka. 

Though Suka adopts bheda throughout, he is careful 
to avoid anything approaching Anandatirtha’s theory of 
tdratamya bheda as among jlvas. Anandatirtha holds to 
pancha bheda^ which are fundamental to his system. Suka, 
however, accepts only jlvesa bheda and jlva prakriti bheda. 

We may now sum up and note the points in which Suka 
and Anandatirtha agree and those in which they appear 
to differ. First, as to the points on which they agree :— 

(1) Sdstrasya nityatvam \i.e., Sabda(Veda) is eternal]. 

(2) Jagatjanmddikdranam Ndrdyana eva (t.e., Vishnu 
is the cause, etc. of the world). 

(3) Ata sdstrayonitvam tasyoktam, i.e., Vishnu can 
be understood only through the proofs manifested in the 
Sastra. 

(4) Tatascha Parabrakmand Ndrdyanasya nikhila fa- 
gatfanniddikdranatva rupa lakshaham siddham {i.e., Para- 
brahma Narayana is the sole possessor of the characteristic 


But Suka reads I. 2. 20 thus : Na cha Smartka matha dharma- 
bhil&pdscharlraschya. Anandatirtha and Sankara, however, take 
scharlraschya with the next Sutra, In this Suka agrees with 
Ramanuja and Srikantha. But Srikara agrees with Sankara and 
Anandatirtha. 
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of jagatjanmddikamnatva, i.e., creation, protection and 
destruction. This is the established fact throughout the 
Surras). 


Next, as to the points on which Suka and Ananda- 
tirtha differ, we may note the following :— 

1. In his interpretation of 1. 1. 11, Gali sdmdnydt, 
Suka says that those who practise Bhakti in the nine forms 
mentioned in the Bkdgavata are on a level. This is a 
departure from Anandatirtha, who holds that there is 
tdratamya among the nine different kinds of faithful 
devotees. They are not put by Anandatirtha on an equal 
footing as is done by Suka. Suka holds that these are 
all equal in Moksha — tasmddanyatamdpi navdndtnapi 
bhaktlndm mdksharupapkalagyct samduatvdt. Anandatirtha 
holds: Mdkshaye laye tdratamyam dlvd 7 idmapi driskyaie 
(see Mahdbhdi'ata Tdtparya Nirnaya, 1 ). Suka repeats 
the equality of all bkaktas of whatever nature, among the 
nine different kinds, in Mdksha, in I. \.\2\—Tasmdt 
sravanddlndm tdratamyam ndstlti siddkam. We ought to 
compare this with what Anandatirtha says in his Mahd- 
bhdrata Tdtparya 'Nirnaya (I. 51.):— Nirdbskatvam tdra¬ 
tamyam muktdndmapi chbchyate, in which both faultlessness 
and gradation among Muktas is clearly postulated. 

2. Suka holds there is bheda as between Jlva and 
Isvara ; but not as between ^was themselves. Anandatirtha 
holds that there is difference between jwas as well. 

Suka, in commenting on I. 1. 18, B/tedavyapade- 
sdcAcka, stresses the remark that there being many 
Sutras referring to BMdas such as Bkedavyapadesdchcha 
(I. 1.18); Bhedavyapadesdchchdnnyaha (I. 1. 22); BkMd- 
vydpadesdchcha (I. 3. 4); Bhcdasrut&rvailakshanydchcha 
(II. 4. 17); BMddnnetiche-nnaikasydmapi (piW, 3. 2); 
adhikantu bhedautrdesdt (II. 1. 22), etc. in the Brahma- 
Sutras, critics, not properly understanding their bheda 
import, exercise their verbal ingenuity for interpreting 
them from the abheda point of view, through their ardent 
love of mere contradiction. Suka hints that even in the 
Siltrakara s time there was observable this tendency towards 
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abheda and consequently to do away with that tendency, 
the Sutrakara specifically introduced into the Brahma- 
Sutras this species of Sutras establishing the BMda 
view-point. 

Suka, in commenting on I. 2. 14, says that the Jiva 
is a Sakha oi Isa and not his equal. Th& Bhdgavata, 
according to him, is devoted to the demonstration |of the 
difference between Jiva and Paramatman in their respective 
svarupa (I. 2. 17). Jiva is jiva; and Paramatman is Para- 
matma ; both will not and do not undergo any transfor¬ 
mation in any kind of manifestation (I. 2. 18). Both Suka and 
Anandatirtha think that there is bhMa in svarupa between 
Jiva and Paramatman, a point in which they fundamentally 
differ from Sankara, who holds that both are one in mani¬ 
festation and svarupa ; only in manifestation it is vyavahdra. 
Again, commenting on III. 3.19, Sammia eva-nchd bhMdchcha, 
Suka says that bheda does not extend to the different 
avatdras. All avaidras are samdna in svarupa like gold 
and jewels made out of gold {kanaka and makuta)^ though 
they seem different as between themselves. This is in 
accordance with the view of Anandatirtha. Commenting on 
III. 3. 25, Vedhddyartha bhlddt, Suka says that Jiva 
can approximate (in gurud) as far as Parabrahman. Tatra 
jiva lakshanatn sarva Vedhddhikam Parabrahmani nbchyate. 
Adh denotes that Jiva can get to Brahman. But why does 
not the Jiva become part of Parabrahman? Because only 
deha sdrupya is possible and Brahman becomes, through 
mantras, Vasa. The term Vedha has been used and not 
Brahman. This is to show that assimilation with Brahman 
is not possible. Commenting on III. 4. 39, Athasthvithara 
jydyb lingdchcha, Suka comments that, to those who are 
imbued with Bhakti and Yoga and who deserve the best, 
there shall be sama darsana. Commenting on III. 4. 40, 
Tadbhuta, etc., Suka says that this Sutra suggests the grant of 
samatva to those who approach the Brahman with humility. 
“ To those who show themselves as humble servants of 
mine [Sri Haridasa bhavdbhyah), I give them my own rupa 
{tadrupabhdvam) as declared in the Sruti.” Bheda, between 
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jxva and Isa thus seems the fundamental basis of Suka’s 
Bhashya. 

In keeping with this view of the dependence of the 
jlva on the Isa is the doctrine of Moksha propounded by 
Suka. Commenting on IV. 4. 17 Jagadvyapara varjam, 
Suka asks : Does the mumukshu attain all the eight qualities 
of Paramatma, such as Jagadvyapara, etc., after attaining 
realization {mukti) ? The answer Jagadvyapara varjam. 
He attains Brahmatva—excluding the eight qualities. He 
is a paratantra, subordinate to Paramatma. He gets 
mUsha because of the grace of the Almighty [Bkagavat 
prasada labdhasya mbkshasya pratyagaimana sannihitatva- 
masti). This lack of jagadvyapara shows the mumukshu’s 
paratantratva. 

Commenting on IV. 4. 21, Suka winds up by 
saying that the mumukshu enjoys bliss m associatian with 
{sdkam) Parabrahman. This is the objective of the desire of 
the jwa. 

Suka, however, finds some difficulty in holding strictly 
to his view that there is no dheda as between /was. 
At one point, he appears to evade the issue. T hus, though 
he quotes, while commenting on I. 3. 43 Sushuptyut- 
krdntybr bhcdcna, texts from the Bhdgavata indicating 
bkeda between jlvas, he does not identify himself with 
them. He simply passes them by, saying that there 
is bheda between j%vas and Isvara, In places like 
this, jwa paraspara bhoda seems to be tacitly denied by 
him. He appears to quote these texts, only to establish 
bhbda between i%va and Isvara. According to him, none 
but Parabrahman can be the Lord of the Universe. How¬ 
ever, Suka, in commenting on III. 2. 40 Purvantu 
Bddardyanb hetuvyapadesdth, states that Narayana grants 
phala to jlvas in keeping with the merit of their past 
actions {Ndrdyanat tattat jlvdndm tattat purvdnugunyena 
phalam bhavatlti nlschUavyarn). This would seem to 
indicate that tdratamya as between jlvas would seem to be 
recognized by Suka, though he does not enlarge on the 
topic. This is a rare statement; usually he propounds bheda 
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as only between /Iva and Brahman, but does not enlarge 
on differences between jlva and jlva. 

In commenting on I. 1. 13 Anandamaybbhyasat, Suka 
closely follows the reasoning adopted by Jayatirtha in his 
Nydya Sudhd, when explaining charama sabda in I. 1. 25 
Jybtishcharandbhidhandtd^ In his comments on the latter, 
Jayatirtha raises the issue whether charama sabda is applica¬ 
ble to Parabrahman or to the Jiva and answers by saying 
that it is applicable only to the former. In dealing with 
the identical point when commenting on I. 1. 13, Suka 
sets down the same view and concludes by saying that in 
this Sutra (I. 1. 13) it is Paramatman only that is primarily 
contemplated and that there is not even a distant suggestion 
that there is abhbda between Jlva and Isvara {t as mat iha 
sdrlratvasya Paramdtmanyeva paryavasdndt na jlvesvara 
abheda prasakti gandhopi iti nisc/dyate). 

Suka’s interpretation of I. 1. 13, Anandamaybbhydsdt, 
bears also evident traces of adoption of the phraseology 
used by Jayatirtha in his Nydyasudhd on the same Sutra. 
Suka opens his argument thus : 

“ u ” ?[%. ’arirr 

3Tr5r5=^?r'TTcrzri ii g ii “ 

1% ? aiifrw?<Tf^Rri!;TJrTS!R3fig: 

RTRrgfRsr ^Ri^:3FTcR ” % irqrr^rai 

ii 9TF%T5r^ 

am amam n 

jrtm, ^59TR? 3TVTTwra: ii i arv^mT ?rm 

3Ti?i%: cr«rr ft aFR?^?T4 ii ?i: ii 

?5SHqi 3n?r?41 ^raicT ii auTRaaixw ii • • • • 


Charama Sabda has to be differentiated from Charamasloka, 
which has a large literature associated with it in Sri-Vaishnava 
philosophy. See Charamasloka tdtparyadipika^ see Madras Catalogue 
<7/5/tA J/.S3'. IV, i. C. page 3665(b); R. No. 3665(b), etc. In the 
Rahasyatraya of Sri Vedantacharya, we have a treatise on the three 
great principles of SrI-Vaishnava religion : Ashtdkshara^ Dvaya and 
Charamasloka^ see for a commentary on it, Madras Tri, Cat. of 
MSS. V, 1. Skt. C. p. 6718, R. No. 4714. 
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'TTJirW'^^ 3?H?trsv3Tw>T II HW?*i ’^\ 

II ^ 5 II 

Compare this with Jayatirtha’s comments in his Nydya- 
sttdhd on the same Sutra '•— 

srin^r ^ 1^5 fnt#% 5ii^«r:ii gfor- 
gmtn[5r^^55r f| trg ?fi^r?^|Rcir ^^%ii lTfitq% ?t erurcrgws 

^^Tf^sTfsviTrJr atoi^jj 11 ci^r 11 

TWIc^^T ^ ^f»F^r% I el^T f%g 

I ft' ciffc5ti^ II 31'^ iwrisrJimf^^ts^riS' fra ii arwJrqira 
ilUfr If 11 

Thus, Suka concedes : (1) Jlvesa bheda, i.e., that jiva 
and Isa are different ; (2) Jagat satyatvam\ Sdsirasya nityat- 
vam ; (3) Jiva can attain to the sdrupya of Paramatman ; (4) 
Equality in svarupci as between avatdras (III. 3. 19); and 
(5) Both hold that Parabrahman is Nirguna in so far as he 
is held to be absolutely free from satva, rajas .and tamo 
gunas ; but he is held to be full of anandddi sadgunas in 
regard to which he is described as gunapurna. But Suka 
does not agree with Anandatirtha in assigning tdratamya- 
bhlda among jlvas. Suka, however, holds with Ananda¬ 
tirtha that Paramatman is one, in all his multifarious forms; 
there being no bheda between his avatdras. 

From what has been set out above, it will be conceded 
that Suka came long after Anandatirtha. How long 
after, it is not possible to state definitely. But seeing 
that the position assumed by Suka, though basically 
identical with that of Anandatirtha, is still one somewhat 
at variance from his, it might be suggested that it is an 
attempt at producing a Bhdshya on the Brahma-Sutras 
to suit the special position of the Bhagavata school repre¬ 
sented by him. The tradition of this school was evidently 
one of bheda but not probably bhMa of the logical type 
propounded by Anandatirtha and propagandized with zeal 
by his school. The Smartha or the Bhagavata matha of 
Talkad claimed Suka’s Bhdshya as its own possibly for two 
reasons : {a) to provide a Bhdshya for itself and its adhe¬ 
rents, which seemed a necessity seeing that other leading 
maths had their own; and (b) to suggest that though 
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it followed the bkeda theory in its interpretation, it differed 
in certain respects from the theory as worked out by 
Anandatirtha. These differences, though they do not 
go to the root of the matter, are possibly thought of 
to be material enough to justify the claim of a separate 
school. It is possible too that it adheres to quite an ancient 
tradition. However this may be, these considerations would 
suggest a date for Suka, the Bhashyakdray far removed from 
Anandatirtha. While Suka follows closely the latter’s 
Bhdshya and as might be expected holds fast to his cardinal 
doctrine of bheda, he agrees to differ from him in certain 
other phases of his doctrine. Considerable time should 
have elapsed between the two for Suka to attempt at 
popularising such a radical departure from the bhMa view 
propounded by Anandatirtha. Probably we may not be 
far wrong if we premised that a couple of centuries 
divides the one from the other. If Anandatirtha belongs 
to the 13th century A.D., Suka may, perhaps, be set 
down to at least the 16th century. His criticism of the 
Advaita position would induce one to shift him to the 
next century even. In it, he envisages a fully developed 
Advaita attitude. Suka’s language is also quite modern ; 
he quotes sparingly from the Sruiis, except where he 
takes from Anandatirtha and the Telugu part of his 
Srutiglta is almost conversational in character. This 
apart, the type of bhakti —utter dependence on God in 
a spirit of humility—would also seem to signify a late 
date. Judging from the criticisms he offers on the 
Advaita School of his time, which is referred to by him at 
different points of his Bhdshya^ Suka’s work should, if 
anythingi be advanced by perhaps another century. Thus 
Suka, in fact, holds up devotion to Vishnu of a somewhat 
extreme type as the ideal to be aimed at by those desirous 
of moksha. While commenting on I. 2. 5 Sabda visheshdt, 
he says that in order to realize moksha^ Bhagavan Nara- 
yana alone should be resorted to as the sole bestower of 
moksha to those who meditate on him {Amndyd visheshi- 
taha Paramdtmanonyatra mumukshupdsyatva mapakasati, 
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tasmadbhagavannardyana eva mumukshiipdsyatvena prati- 
pattavyaha). He approvingly quotes in this connection, 
in support of his position, Bhdgavata, IX. 9. 21, Avis- 
mitam paripmrna kdmam, etc. Quite in keeping with 
this standpoint is his summing up of the import of the first 
five adhikaranas of the first Adhydya. Of these five 
adkikaranas, Suka says:—Parama Purusha Bhagavan 
Narayana alone is the one to be meditated upon and 
discussed, in order to realize moksha, as he is the sole 
Lord of creation, protection and destruction as declared 
throughout the Vedanta. In commenting on I. 4. 3, 
Tadadhlnatvdttadarthavat, Suka writes thus referring to the 
Advaita position '-—Tava mate Brahrna vyatirikta vastva- 
bhdvdt ; yadyakasmddbhedam parikalpya sdstrdni pravarte- 
rafi tadd teshdm bhrdnta praldpa viskesho vyarthdyasascha 
prasa/yaie tasmddasihyaiva tayorbhldaha. This shows that 
Suka belongs to the post-Sankara period. Commenting > 
on II. 1. 7, Asaditichennapratishedha mdtratvdt, Suka 
says :—Those that argue that visva is mithya are rejected , 
here. Adkydsa in Brahman is what is not supported by ! 
the VMa. It is against Sruti texts : Vatovd imdni b/mtdni, 
etc. /ap-ai is therefore satya. Otherwise, Sruti texts will 
be rendered mutually contradictory. Brahma satyatva wilt 
end in Brahma mithyatva. Both adhydsa and Brahman 
will become satya. Thus the adhydsa theory will end in 
no satisfactory solution {anavasta). This will be the result 
of predicating that visva is mithya. Therefore jagat is 
satya and nitya. Hence it is stated in the Bhdgavata 
Satyavratam satyaparam trisatyam satyasya ydnim nihitancha 
satye satyasya satyamiti (Canto X). Again, commenting 
on II. 1. 8, Ap%tan, etc., Suka adds if jagat is mithya, 
then moksha which we aim at is also rendered mithya. 
All the Sastras are thus rendered asamanjasa. It would 
be folly to predicate mithyatva-, for it is destructive of 
all bhakti. Thus all meditation will be rendered futile. 

In II. 1. 9, Natudrushtdntdbhdvdt, Suka next observes 
that when meditation goes, moksha will become impossible. 
The Kita becomes Bhramara by meditation and the 
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fear of Bhramara. Similarly the jiva, by meditation on 
Brahman, can attain Sarupya —the rupa that it meditates 
on. According to the opposite theory (asanmala) if every¬ 
thing is unreal, then the example of Bhramara and Klta 
would be unreal. The final result of sarupya, i.e., 
Brahmatva, would be thus rendered unreal, so that the 
doctrine itself becomes untrue {asamanjasa). Commenting 
on II. 1. 10, Svapaksha dbshachcha, Suka says :—Your 
own view-point is false. If iarlra is asatya, then jlva and 
Isvara being one and both within bondage, there will be 
no such thing as father, teacher, son, disciple,, etc., thereby 
resulting in mahadbsha. Therefore, such a view-point is 
extremely faulty. This is made clear in our Srutiglta 
BhdshyaP^ Next commenting on II. 1. 11, Tarkdpratishtd- 
nddapi, Suka says that those who leave the Vedas and 
base their argument on mere logic, find it impossible to 
i establish their doctrine. Vaiseshikas base themselves on 
: logic but hold that there is bheda between jlva and 
Isvara. Others basing on logic, go a different way and 
try to establish a doctrine which cannot carry conviction 
{i.e., that visva is mithya). Commenting on II. 1. 12, Anya- 
dhdnumeyamitiche devamapyanirmbksha prasangaha, Suka 
says that if jagat is mithya, sarlra is denied. If sarlra 
is denied, then the sarlra-\QS,s dtman postulated by the 
doctrine presumes he is already Brahman and as such 
has attained mbksha. Hence mbksha-sddhana for him is 
needless {asat). Commenting on II. 1. 13, Yetenasishtd- 
parigrahd apivydkkydtdha, Suka says that the doctrine of 
the nirlsvara Sankhyas is also contradicted here. Suka 
follows the reading of Ramanuja in II. 1. 18 Asadvyapa- 
desCmne, etc.—which Sutra is split into two by Anandatirtha 
and Suka. But in interpreting the Sutra, Suka quotes the 
very Sruti text cited by Anandatirtha— nasadaslnno sadd- 
slththaddmm. The strong criticism that is offered by Suka 

This work has been quoted more than once by Suka in his 
Bhdshya. See text above in regard to Suka’s Bhashya on it. 
Sruiigltd is a part of Canto X of Bhdgavata, in which jagat 
satyatva is established. 
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of the Advaita position and the rest of his criticism of 
that standpoint as briefly indicated above would seem to 
indicate that he probably wrote long after the Advaita 
position had become fully established. The cumuladve 
effect of all available evidence—historical and philosophical 
—would seem to suggest that he belonged to the 16th, 

if not indeed, to the 17th century. 

Though he follows Anandatirtha in upholding the 
bheda doctrine, Suka differs from him largely in his read¬ 
ings of the text of the Brakma-Sutra, thus showing that he 
only adopts as much as is necessary for his purposes and 
jjQ niore. Thus unlike Anandatirtha, but like Ramanuja, 
Nimbarka and Srikara, he retains the Sutm I. L 9, 
Praiis^tavirodhaL Ramanuja interprets the pratigna here 
referred to as the statement made in the Ckchmtdogya 
text (VI. 1)Through the knowledge of one thing a.11 
things are to be known. Nimbarka follows him in this 
interpretation as well and both use it to reject the 
Purvapakshin’s argument that sat is the Pradhana. If 
the Pradhana were the cause, says Ramanuja, the aggre¬ 
gate of sentient beings could not be known through it, 
for sentient beings are not the effect of a non-sentient 
principle, and there would thus arise a contradiction. 
Nimbarka’s comment is not only brief just a line but 
also merely turns into aphoristic form what Ramanuja 
had said before him. Quoting the same text as Ramanuja, 
he remarks that to suggest that the cause is a non-sentient 
being cannot prove acceptable. {Kincka ekavtdyd na tu 
sarvavidyd na pratignd virbdhddapi na achetana karanddaha 
sddhuh). Suka, with whom Brahma Tarka occupies a 
place wholly subordinate to Bhakh, does not refer to 
Pradhana in this connection except for the evolution 
from the Bhdgavafa of the text Yanmdyayd gahanayd 
(Bhuiavata, IV. 7. 30) in his comment on 
Sutra I 1. 6, GaunasckemMtma sabdat. Un tnis 

text, he adds the remark that though Prakrit! looks as 
the more prominent thing, Paramatman is the cause. 

{Tataschdyamabkigna sabdah prakrifemnkhya eva bhavati, 
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thia cha paramdtmaiva gamyate tasmdjjagatkdranatva 
rupasya paramatma lakshana.sya na kdchitkshati^). Later, 
when he comments on I. 1. 9, Pratignd virddhdt, Suka 
omits all mention of Prakriti and proceeds :—Unless one 
meditates according to the Sastras, there is no realization 
of Moksha to him. Why Pratignd virodkdt, i.e., it is 
opposed to the declared sayings (of the Upanishads). 
If at all any one can realize Moksha, then, he could 
do so only in accordance with the texts: No one that 
does not duly meditate on Me with alt his heart and 
soul, he cannot realize Me, through My grace, through 
knowledge and through the grace of My Lakshmi [Bhdga- 
vata, X. 72. 11); No one that does not duly become a 
suppliant of Mine will be eligible for realizing Me {Bhdga- 
vata X. 51. 43); “ Know it for certain, O Kaunteya, no 
faithful servant ( bhakta) of Mine will come to ruin ” 
{Bhagavad-Gltd, IX, 31.). Thus these pratignas (avowed 
statements) of Parabrahman will be contradicted. There¬ 
fore, in this way, should one with faith in him meditate 
upon and worship the immeasurably powerful Almighty. 
Such is the interpretation put—from the Bhakti point of 
view—by Suka on this Sutra-. 

Suka treats the Pasupatyadhikarana and Uthpath- 
yadhikarana as one single adhikarana and calls it Pasu- 
pathyadhikarana. In this he differs from the other 
commentators. 

Sankara thus arranges these sets of sutras :— 

II. 2. 33-36. Ekasminnasambhavadhikaranam in which 
the systems of Sugata and Vivasana {i.e,, Buddhist and 
Jaina) systems are rejected. 

(Naikasminnasambhavat; Evancha atma karthsnyam ; 
Nacha paryayadapyavirodho vikSradibhyah ; Antyavasthi- 
teschobhayannityatvadaviseshah.) 

II. 2. 37-14. Patyadhikaranam. 

Patyurasamanjasyat; Sambandhanupapaththescha ; 
Adhishthananupapaththescha; Karanavachchennabhogadi- 
bhyah ; Antavattvamasarvagnatava. 

The Pasupati and Nirguna doctrines are rejected. 

H *■ 
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II. 2. 42-45. Utpatyasambhavadhikaranam. 
Utpatyasambhavat; Nachakartuh karanam; Vignana- 
dibhave va tadapratishedhah; Vipratishedhachcha. 

Bhagavata doctrine is rejected. 

Ramanuja's arrangement is as follows :— 

II. 2. 31-34. Ekasminnasambhavadhikaranam. 


Naikasmin, etc. 
Evancha, etc. 
Nachaparya, etc. 
Antyavasththe, etc. 


II. 2. 31. 
II. 2. 32. 
II. 2. 33. 
II. 2. 34. 


Sugata and Jaina doctrines are rejected. 
II. 2. 35-38. Pasupatyadhikaranam. 

Patyura, etc. .. II. 2. 35. 

Adhisthana, etc. • • II. 2. 36. 

Karana, etc. • • II. 2. 37. 

Antavattva, etc. • • II. 2. 38. 


Ramanuja omits the Sutra Sambandkanupapaththescha, 
This adhikaranam, in his view, rejects the Pasupata 
doctrine. 

II. 2. 39-42. Utpatyasambhavadhikaranam. 
Utpatyasambhavat • • II. 2. 39. 

Nachakartuh karanam . . II. 2. 40. 

Vignanadi, etc. •• II. 2. 41. 

Vipratishedhachcha • • II. 2. 42. 

Badarayana establishes, according to Ramanuja, the 
Bhagavata doctrine in this adhikaranam. 

Anandafirtha adopts the following arrangement:— 


II. 2. 33-36. Naikasmin adhikaranam. 


Naikasmin, etc. . • II. 2. 33. 

Evancha, etc. .. II. 2. 34. 

Nacha, etc. • • II. 2. 35. 

Antyavasthiteschobhaya- 

nityatvadaviseshah, etc. II. 2. 36. 

The Syadvada mata Jaina system) is rejected. 
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II. 2. 37-41. Patyiiradhikaranam. 

Patyurasam, etc. .. II. 2. 37. 

Sambandha, etc. .. 11. 2. 38. 

Adhistha, etc. .. II. 2. 39. 

Karana, etc. • • II. 2. 40. 

Antavattva, etc. • ■ II. 2. 41. 

The Pasupata system is rejected. 

II. 2. 42-45. Utpatyadhikaranam. 

Utpatya, etc. • • II. 2. 42. 

Nacha, etc. • • II. 2. 43. 

Vigna, etc. .. II. 2. 44. 

Viprati, etc. •• II. 2. 45. 

The Sakti doctrine is rejected. 


Nimbarka has the following arrangement:— 

II. 2. 33-36. 

Naikasmin, etc. • • II. 2. 33. 

Antyavasthi, etc. • • II. 2. 36. 

The Jaina doctrine is rejected by BadarSyana in 
these four sutras. 

II. 2. 37-41. 

Patyur, etc. to Antavattva, etc. 

The Pasupata system is rejected. 

II. 2. 42-46. 

Utpatti, etc. to Vipratishedha, etc. 

The Sakti doctrine is rejected. 

Nimbarka follows Anandatirtha, his commentary being 
nothing more than the noting down of the conclusions 
arrived at by Anandatirtha, the argumentative portion 
being almost entirely omitted. This is one of the Adhi- 
karanas which unmistakably shows that Nimbarka came 
after Anandatirtha and not vice versa. 

Vallabha styles sMras 33-36 as the Naikasminnasara- 
bhavadityadhikaranam and includes the following sutras 
under it:— 
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N aikasmi nnasambhavat 
Evancha, etc. 
Nachaparya, etc. 
Antyavasthi, etc. 


II. 2. 33. 
II. 2. 34. 
II. 2. 35. 
II. 2. 36. 


According to Vallabha, Badarayana in these suiras 
rejects the Vivasana, t.e., Jaina, doctrine. 

II. 2. 37-41. Patyurasan-ianjasyadhikaranam. 


II. 2. 37. 
II. 2. 38. 
II. 2. 39. 
II. 2. 40. 
II. 2. 41. 


Patyurasamanjasyat 
Samban, etc. 
Adhishthana, etc. 
Karana, etc. 
Antavattva, etc. 


According to him, Badarayana rejects in these sutras 
Anisvara Tarkikavada, i.c.^ the system that postulates 
that there is no creating Lord. 

II. 2. 42-45. Uttpaththisambhavadhikaranam. 


II. 2. 42. 
IL 2. 43. 
II. 2. 44. 
II. 2. 45. 


Utpattisambhavat 
Nachakartuh, etc. 
Vignanadi, etc. 

V ipratis hcdhachcha 


Badarayana here rejects, according to him, some parts 
of the Bhagavata system. 

Vallabha simply states the conclusions of Sankara in a 
few sentences, often using Sankara’s words and phrases. 

Suka exhibits these identical sutras thus :— 

II. 2. 32-35. Ekasminnasambhavadhikaranam. 

Naikasminsambhavat; Evanchatmakarthsnyam; Nacha- 
paryayadapyavirodhovikaradibhyah; Anthyavasthitescho- 
bhaya nityatvadaviseshah. 

According to him, the Jaina system is rejected in 
these sutras. 

II. 2. 36-44. Pasupathyadhikaranam. 

Pathyurasamanjasyat; Sambandha nupapaththeh; 
“ Adhishthananupapathescha ’ ’; Karanavachennabhogadi- 
bhyah; Anthavathvamasarvagnathava; Utpatyasambha- 
vat; Nachakarthuhkaranam; Vignanadibhavevatadaprati- 
shedhah; Vipratishedhachcha. 
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The Pasupata system is, according to him, rejected 
in these su/ras. 

Suka thus is unique in his division of the sutras ; in 
place of three he has only two adhikaranas. The first of 
these he styles Ekasminsambhavadhikaranam, following 
Sankara and Ramanuja; the second he calls Pasupatyadhi- 
karaitam, in which he combines the sutras which go to 
form the Patyadhikaranam and Utpatyasambhavadhikara- 
nam of Sankara and Pasupatyadhikaranam and UIpathyadhi- 
karanam of Ramanuja. As will be seen, Pasupatyadhi¬ 
karanam is the name given by Suka tp the two sets 
of adhikaranams coinbined by him. In regard to the 
subject-matter, in the Ekasminsambhavadhikaranam^ Suka 
agrees with the rest of the commentators in suggesting 
that in them Badarayana rejects the Jaina system. In 
the next adhikaranam, Suka does not agree with Sankara 
and Ramanuja in the view that there is any reference 
in the sutras comprising it to the Bhagavata system. He 
treats the whole as one adhikaranam and applies it to 
the Pasupati system. In this be partly agrees with Ananda- 
tlrthaand Nimbarka, who suggest that there is no reference 
to the Bhagavata system in these sutras. Atiandatirtha 
divides the sutras forming it into two adhikaranams and 
styles them Patyuradhikaranarn (IL 2. 37 to 41) and 
Utpatyadhikaranam (II. 2. 42*45) in which the Pasupata 
and Sakti systems are respectively rejected by him. Suka, 
it will be seen, is unwilling to divide these sutras into 
two adhikaranams and to treat the second set of these 
sutras as applicable to the Sakti doctrine. He suggests 
that all these sutras form only one adhikaranam and that 
they all refer exclusively to the Pasupata system which, 
according to him, is rejected by Badarayana. Why he 
does this will be apparent when it is stated that Suka 
belongs to the Bhagavata school and is loath to admit 
there is any discussion of that doctrine with a view to 
its rejection in these sutras. One other remarkable feature 
of Suka’s commentary in this part of his work is that 
he does not quote any slokas from the Bhagavata to 
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Support his position from II. 2. 32 to II. 2. 42. In com¬ 
menting on II. 2. 44, Vigndnddibhdvevci tadapratishedhah, 
he quotes three slokas from the Bhdgavata (IV. 2. 28; 
IV. 2. 29 and IV. 2. 30), in which it is stated that 
those who follow Siva ai'e Pashandas; that they are 
opposed to the Vaishnava faith; that they adhere to 
customs not in keeping with accepted sanctions {nashta 
saucha) ; that they are bigoted; that they wear jata^ bhasma 
and astki’, that they assume the Sivadlkska ; and that they 
worship deities opposed to the devatas, find fault with 
Brahmanas, and that thus they derive the title Pdshandas, 
etc. These quotations are intended to support Suka’s 
position deduced from this sulra (II. 2. 43) that those who 
are possessed of wisdom derived from gndna vigndna 
vairdgyddi gmms should reject a system like that of the 
Pasupatas which makes fun of the Vedas, the Brahmanas, the 
Yagnapurusha, etc. Apart from these three quotations from 
the Bhdgavata to buttress his position against the Pasupatas, 
the only other sloka quoted by Suka from that work occurs 
in the next sutra (II. 2. 44) Vipratishedhdchcha. This sloka 
(IX. 9. 30) is quoted to support the position that the 
Pasupata system should be discarded. The sloka Tatheti 
rdgndbhihitam sarvaldka hitassivah i dadhardvahtio 
Gangdm pdda puta jalam kareh ll suggests the adoration of 
Siva in an entirely different aspect. (Let it be so; and 
so saying God Siva, who is the bestower of happiness on 
the whole world, at once took on his head the waters 
of the Ganges in order to be free from all pollution as 
its waters poured forth from the sacred feet of Hari).’^ 

He is represented as the friend of all kinds of people 
{Sarvajana hitac/iintaka), of those who follow the Purdnas 
and Upanishads and those who are opposed to them. Siva 
is thus associated with both. This position is supported 
further by Suka by a text, whose source is not disclosed 

The reference is to the story of Siva purging himself of all 
sin acquired by his connection with those not friendly to Vishnu. By j 
his act of receiving Gangs on his head, he became “ sinless ”. 
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by Suka himself but which is actually found quoted by 
Anandatirtha in his Mahabharata Tatparya Ntrnaya as 
taken by him from the Vara/ia Purdna. 

3Trl«?TTR 1 

=sirciTT?rffSsHi5r ^ Rf ii 

Tvam hi Rudra maMbhdga mdhasdstrdni kdraya U 

Atathydni vitathydni vipar%idni darsaya i 

Prakdsam kuru ckdtmdnam aprakdsam cha tndm kuru II 

etc. 

(Oh illustrious Rudra! bring to light false doctrines 
exhibiting untruths, falsehoocls and contrary teachings. 
Extol your own greatness ; and keep me hidden from 
my antagonists.) 

This was, Suka says, given as a command to Siva by 
Vishnu in order to hide himself from coming into contact 
with people possessing the tdmasa quality and to inculcate 
the doctrine (of the Pasupata system) in the world that 
Pasupati is the sole lord of the Universe to those who 
disbelieved in the greatness of Narayana. Since Pasupati 
is thus kind to all, Siva is described to be sarvalbkahita. 

Thus, while Suka differs from Anandatirtha in his 
grouping of the siiiras, he agrees with him in securing 
the Bhdgavata position, by suggesting that there is no 
reference to it in the sutras. His adoption of the quotation 
from the Vardha Purdna shows that he is, as customary 
with him, following Anandatirtha in his interpretation, 
wherever possible, of the sutras. Incidentally, the parti¬ 
cular slokas quoted by him from the Bhdgavata show 
that he is quite a late commentator. 

There is evidence to believe that Suka, the com¬ 
mentator, was an author who came subsequent to Vijaya- 
dhwaja, the author of Padyaratndvcth^ the leading Madhva 
commentary on the Bhdgavata. Suka incorporates in his 
commentaries on the Brahina-Sutrcis, the identical slokas 
from the Bhdgavata which Vijayadhwaja has linked the 
sutras with in explaining the slokas. To put the matter 
in another way, while Vijayadhwaja has quoted certain 
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sutras from the Brahma-Suiras in explaining a particular 
sloka \n Aht B/idgavata, Suka has, in his turn, taken the 
self-same slokas to explain the suiras when writing his 
commentary on the Brahma-Sutras. In a word, the key 
to Suka’s interpretation of the Brahma-Sutras is to be 
found in Vijayadhwajlya. Vijayadhwaja was an ascetic 
guru of the Pejawar math, one of the eight maths of 
Udipi, founded by Anandatirtha. He probably lived about 
the sixteenth century. Suka, who follows his methodology, 
must be ascribed to a date posterior to him—say by about 
a century or so. 

Suka treats I. 4. 1, Anumdni/ea mapyekeshdmitic/ienna 
sarira rupa/iavinyastha gri/nteJi darsayatic/ia as two sutras 
dividing it thus :—(1) Anu • - • - gri/nteh and (2) Darsa- 
yatlc/ia. All the other commentators—Sankara, Bhaskara, 
Ramanuja, Anandatirtha, Nimbarka, Vallabha,- Vignana- 
bhikshu and Srikara—combine these two sutras into one. 
Suka makes the first part the purvapa/isha and in the second 
part establishes the Siddhdntd, finally fixing that there is 
bheda between jiva and Isvara. In developing the argu¬ 
ment, he follows Anandatirtha. In treating the first part as 
helping to .set down the purvapaksha argument, he adopts 
Sankara’s position, while in fixing the Siddhdnta, he 
follows Anandatirtha. Suka, in fact, follows Anandatirtha 
in his pada, though he does not explain ka in rupaka in the 
first part of this sutra. Ka is, as aptly pointed out by 
Anandatirtha, quoting Panini, evidence of inferiority—\n- 
feriority of the jlva to Isvara. The /Iva is not rupa but 
rupaka of Isvara, i.e., inferior to Isvara. 

Following Ramanuja, Suka, again, treats II. 1. 11 and 
II. 1. 12 as two different sutras, whereas Anandatirtha and 
Sankara read them together as one sutra, though there is a 
slight difference in the reading of the latter. Such variations, 
however, are common among commentators on the Brahma- 
Sutras, as will be seen from the tables of comparison given 
in an Appendix to this volume (see Appendices). As this 
matter is considered at some length below, it is unnecessary 
to pursue it further here. The point to note is that 
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though Suka agrees with Anandatirtha generally, there are 
occasions on which he differs from him as from the rest 
of his predecessors. A few other sutras in the com¬ 
mentaries in which Suka follows Anandatirtha either in 
his interpretation or in requoting the Sruli texts quoted by 
him may be simply noted :—1. 1.1, Athatho brahmaji^nasa ; 
I. 1. 5, Gaunaschemiatma sabddi] I. 1.15, Taddh%tu vyapa- 
desdchc/ia; I. 1. 18, Bkeda vyapadesdchcha ; I. 1. 20, Asmin 
nasyacka tadybgamsdsti\ I. 1. 29, Pmitastathanugamdt \ 

1. 1. 31, Sdstradrushstydiupadeso vdmadevavat \ I. 2. 19, 
Antarydmyadhidaivddhilokadisku taddharmavyapadlsdt ; I. 

2. 20, Nacha smdrika malddd/tarmdbhildpdckckdrlrascha ; 
I. 4. 1, Anumdnik tnapyekeskdmiiichemta sar%ra rupaka 
vinyastha grihiteh darskayati cha, ; I. 4. 7, Traydndmeva- 
chaiva mupanydsah prasnascha ; etc. 

Suka Bhashya Tika. 

A few words may be added about the writer of the 
Tlka on the Bhashya of Suka. The name of the writer of 
the T%ka on this Bhashya is Krishnacharya (see Suka 
Bhashya^ p. 232). He belonged to the family of one 
Ramakrishnacharya {amay'asambhuta). He was of the 
Gargya gotra. His name appears as Krishnamdchdrya on 
p. 1 of the Suka Bhashya^ but this seems a mistake for 
Krishndckdrya. He calls his work Sarvaveddniasdra 
Mlmdmsa Bhashya Chandrikd, in which only the more 
difficult passages or contexts are explained by him. The date 
of Krishnacharya is not known. Among the verses forming 
the Mangalasldka of his commentary are two (4 and 5), 
which seem to be but echoes of two sldkas of Jayatirtha’s 
Mangalasldka in his Tatvaprakdsika, a commentary on 
Anandatirtha’s Brahma-Sutra Bhashya. The following are 
the sldkas of Suka :— 

rriRTSTfi^i^inli iivii 




§L 

With these, compare the two following slbkas taken from 
Jayatirtha’s work {TatvdpvcikdiStkct I. Mattguldckavana 
slbkas). 

9T5T ^cfiqqT 3i?THTi% i 

sqijf ii^ii 

niraWTf 1^54 5T«ir I 

st'TFi?:: ii^ii 

The following similarities between the two sets of 
slbkas may be noted :— 

(1) The words used by Jayatirtha are reproduced, for 
example, rathyambho and gangasajtgad visuddhyatt in Suka 
appear in Jayatirtha as rathyadbhih and gangdsangcna 
nairrnalyatn. 

(2) The governing idea in both is the same. 

Krishnacharya’s slbkas seem to be an adaptation of 

Jayatirtha’s and not vice versa. 

As we know Jayatirtha lived in the 14th century, it has 
to be inferred that Krishnacharya came after Jayatirtha. 
How long after, it is not possible to determine. As 
Suka himself is a late commentator on the Brahma- 
Sutras, his commentator should have come some time 
after him. In any case, he cannot be much older than 
the l7th century A.D. 

Srikantha. 

It has been mentioned above that Srikantha, the author 
of the Bhdshya known after him, lived about the third 
quarter of the 13th century A.D. His Bhdshya admittedly 
outlines the Saiva Visishtadvaita Siddhanta. (See his 
comments on II. 1. 22, Adhikanhi bhedanirdemt.y^ He 

In the course of his comments on this Sutra, Srikantha writes : 
Nanu * tadanaftyatvani * iiyabhedapraiipddandt adhikantu ’ itt 
bhedai>ratipddandt \prapancha brahmanoh bhlddhhedah sddhitd bhatia- 
titi chet — 7 ta^hheddbhedakalpam visishtddvaitam sddhaydinah j na vayam 
brakmaprapanchaydj-atyaiitamlva bhedavddinah ghatapatayortva 
tadatiyatva parasrutivirodhat | na vd atyantabhedavddinah sukhraja- 
taydrivaikataramitydtvena, tatsvdbhdvika gtinabheda parasruti virddhdt ( 
na cha bheddbhedavddinafi, vastii virddhdt | klntu sartrasarlrindriva 
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identifies Siva with Parabrahman, thus subordinating all 
other deities to Siva. (See I. 1. 17-20; I. 2. 5 ; I. 2. 8 ; 

1. 3. 2; III. 2. 35-36; III. 3. 15-17; IV. 4. 9; etc.) The 
superiority to Siva is sought to be established by him in 
his commentary on III. 2. 35, Tathd'nyapratishMhat and in 
III. 2. 36, Auena sarvagnatatva mdydmaiabdddibhyah. At 
the same time, he endeavours to avoid the extreme, irrecon¬ 
cilable points of view. Thus, in commenting on II. 3. 42 
Apicha smaryate, though he protests against the view of 
some that the Vedas establish the supremacy of Vishnu, he 
remarks that matters of this kind are best left undiscussed 
{avichdrita ramawiyam). While the very position occupied 
by Sripati differentiates him from Srikantha, it is clear that 
Sripati was well acquainted with the Bhdskya of Srikantha. 
Often the verbal similarity is so great as to make one infer 
that he had Srikantha’s work before him as he wrote his 
own. But there is, however, enough evidence in Sripati’s 
own work that he was no mere literary imitator or a common 
verbal copyist. He adopts the arguments of Srikantha for 
his particular purposes but he goes his own way whenever 
Srikantha’s theory is opposed to his own. In some places, 
Sripati expands the arguments of Srikantha though he does 
thus only to suit his own object, i.e., for elaborating his 
special interpretation of the Sutras., The following sutras 
may be quoted in illustration of this observation:—III. 3. 29 
and 30; III. 3. 32; III. 3. 33 ; III. 3. 34; IV. 1. 3.; IV. 

2. 13 ; IV. 3.14 and IV. 3. 15. 

In III. 3. 32, the Chchdndbgya text merely referred to 
by Srikantha is actually quoted by Sripati, while the very 
words of Srikantha are adopted in places. The adaptation 
is, however, subject to the qualification that it is limited to 
his own needs ; for Sripati refers to Lingadharana as a 
necessary qualification. Though it is only mentioned in 
one place, Lingadharana should be taken, he says, to be 


gurtaguiiinoriva cha visishtddvaita vddinah | prapancha brahmaiTLoranari- 
yatvam fidma nirudghatayoriva gttnagutiitidriva kdryakdranatvena 
viseshatia viseshyatvena vindbhdvarahitatvam h 
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prescribed throughout as a preliminary qualification for 
upasarui. All this is of course foreign to Srikantha. 

On the other hand, the deviation is sometimes very wide. 
Thus in Sutra II. 1. 4, Srikantha says \—atah satyagmna- 
nandarupat Brahmam asya {prapanchasya) vailakshaTtyam 
siddham. Commenting on the same Sutra, Sripati taking the 
opposite view, says athb Brahma pradhan-a ybh navailakska- 
nyam itya^. In some cases the illustrations used by Srikantha 
in one Sutra re-appear in Sripati’s commentary under another. 
Thus the illustration of the govu and the makiska in II. 1. 4 
in Srikantha appear in II. 4. 18 in Sripati. Commenting on 
Navilakshanaivadasya tathevancha Srikantha 

states that Paramatman being satyagndnanandarupa and 
being the kdranasrishti, i s also kdryarupa. This is mutually 
contradictory. Looking at kdrya-kdrana-bhdva, there seems 
all the difference between kdrya and kdram, as between gbvu 
and mahisha. (That is, the cow cannot be buffalo any more 
than kdrya can be kdrana.) Sripati in II. 4. 18 Vaishyettu 
tadvadastadvddah, states that the dtma in accordance with 
the nydya kdra-rngundk kdrye parisamkrdmanti iti, etc., 
enters the jiva and giving himself the sarlra made up of the 
pancha bkutas, meditates through the j-tmmndriyas, and the 
bhdva of bimbapratibimba and becomes himself the kartru. 
The Advaita argument that holds that the jwa is Isvara and 
that the jiva and the Isvara are abheda from the aupachdrika 
point of view only, is accordingly held to be like the invented 
argument which holds that the elephant is the horse and is 
as such unacceptable to us {asamanfasa). Therefore bheda 
between jiva and Isvara in Sripati’s view has to be accepted, 
as the opposite view is an obvious contradiction of several 
Sruti and Smriti texts {pratyakska sruti smriti virddhdt). 
Similarly, the example of the tatdka appearing in Srikantha 
under Sutra III. 3. 29, Gaterarthavatvamubhayadhdnyadhati- 
virbdhah, re-appears in Sripati under III. 3.30, Upapamta- 
sthallakshandrthopalabdherldkavachcha. But Sripati, how¬ 
ever, does not reverse the order of these sutras as 
Srikantha does nor does he use the example of the king 
and the subject in commenting on III. 3. 29. 
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Chief Commentators in Chronological Order. 

Summing up, we may now note, in chronological order, 
the names of the chief commentators whose works have 
actually come down to us and whose systems are still studied 
with religious interest:— 


SI. 

No. 

Name 

Probable Date 

Description of System 

1 

Sankara 

788 820 A.D. 

Ni rvisesh ddva it a 

2 

Bhaskara 

circa 1000 A.D. 

Bheddbheda 

3 

Ramanuja 

circa 1140 A.D. 

Visi shtddvaiia 

4 

Anandatirtha (Madhva) 

1238 A.D. 

Dvaiia 

5 

Nimbarka 

12.50 A.D. 

Duaitddvaiia 

6 

Srikantha 

1270 A.D. 

Saiva Visishtddvaita 

7 

Sripati 

circa 1400 A.D. 

Bh eddbheddtm aka 

Vi sishtddvaifa 

8 

Vallabha 

1479-1544 A.D. 

Snddhddvaita 

9 

Suka 

circa 1550 A.D. 

Bhedavdda 

10 

Vignanabhikshu 

circa 1600 A.D. 

Atma~Brahmaikya 

Bhedavdda 

11 

Baladeva 

circa 1725 A.D. 

A chintyabh eddbheda 


As has been remarked above, there had been commen¬ 
tators on the Brahma-Sutras before Sankara, though 
Sankara does not mention by name those whom he actually 
refers to. If Ramanuja is any guide in the matter, it is 
possible that most, if not all, of these commentators, includ¬ 
ing Bodhayana and the rest of those mentioned in the 
Veddrtha Sangmha, were Vaishnavas. This seems a 
plausible inference, for Sankara quotes or refers to them 
mainly to record his dissent from them (see ante, page 
115). There is thus some ground for the belief that the 
Brahma-Sutras were first commented upon by some Vaish- 
nava writers who professed a form of modified monism. 
This shows that the Brahma-Sutras were originally regard¬ 
ed as an authoritative work of the dualists, though Badara- 
yana himself was more a theist {Brahtnavddin) rather than 
an absolutist {Advaitin) or a dualist {Dvaitin).'’^ This view 

The alternative names for the work referred to below show its 
original Vaishnava character 

(X) Brahma-Siiirdni: Trivikrama Panclitacharya in his Vdyu 
Siuti:—jRcirfhciM Idkopakluptycii ntUiyah sutraydfndsci 
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is supported by the fact that vff have no writer earlier than 
Gaudapada ■ who propounded imonistic theories as he did 
nor any commeii tator prior to.^ankara, who interpreted the 
Brahma-Suiras I’rom the strictly monistic standpoint as he 
did. Gaudapada' himself does not refer to any other writer 
of the monistic school, nor even to Badarayana, while 
Sankara states in ending his commentary on Gaudapada’s 
Kdrika, that the Advaita teaching was recovered from the 
Vedas by Gaudapada. It is remarkable that Sankara should 
attribute such recovery to Gaudapaida and not to Badarayana. 
These facts seem to more than justify the suggestion of Mr. 
Das Gupta that “ as the pure monism of the Upanishads was 
not worked out in a coherent manner for the formation 
of a monistic system, it was dealt with by people who 
had sympathies with some form of dualism which was 
already developing in the later days of the Upcmishads as 
evidenced by the dualistic tendencies of such Upanishads as 
the Svetdsvatara and the like. The epic Swnkhya was also 

kritsnam\ yoso Vyasdbhidhdnah tamah maharahah Brahtnasutrd7tik7dtva\\ 
(2) Krish7ia-Sutrd7ti : Anandatirtha in his Nydya VivaraTia :— 
Kriivdbhdshyd7nihhdshyeha7?i apiveddrtha satpaieh | KrtsJmasya Suira^ 
anuvydkhyd sauydya iiivruttrn chain |1 (3) Hari-Suirdni \ Sankar- 
shanatirtha in his Jayatlrtha Vijaya:—Adushyaihidfiym Harisutra 
bhdshyam, etc. (4) Vydsa-Sutrdni: Anandatirtha in his Brah7na- 
sufra Bhdshya .—Atha tatkrupayd Vydsasutrdni chakdra Badardyafiah . 
(5) Urukrayna-Sutra, where stands for Vishnu. (C/. Unikrama- 
Gttdy the name for the Bhagavad-Gtid or Kris/ina-Gitd) Ananda¬ 
tirtha in his Aiiareya Bhdshya ;— Para7)iasya Visfuidh 77tdhdi77tya77i 
varniiatn Urnkrania Sutreshu | Urukratyiasya sahihmdu iththa Vis/mo- 
pads parame 77 iadhva utsdh n Rig Veda^ I. 4. 8. (6) Veddnia-Suirdyit: 

Narayana Panditacharya in Madhva Vijaya :—Veddyita suird/it 
kriidTiia vittamo bhdshyddasau sishya gayidya suinsadi || (7) Uttara 
fnmdmsd-Sutrdyii, (8) Vishnn-Suird7ti\ Anandatirtha in bis Gttd- 
Bhdshya ,— Vislmii Tndhdtmaya lesaya vibhakasya cha kotidhd \ 
Tasydpyafianiadhdtasya | Pnnasyapihyayiayitadhd l 7iatka77t5ya sarna77ia- 
hdtpiya Sri Sesha Brahfna Saiikara iii varfiitaTfi Vishym Sutreshu, 
Bheda-Sutra\ Anandatirtha in his Vishnutatva Nirnaya says: 
Vishndsarvdt 77 iatvantu Bheda Sutreshuvarni tarn viskeshhia nayitu 
kripayd Vedavydsena h (10) Sdrlraka Mlmdmsa : Sankara and Rama¬ 
nuja call it by this name. Jayatirtha in his Nydya Sutra says: 
Imdni sdrlraka mundmsa sutrdni iti vadan vydkhydnan akurutam. 
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the result of this dualistic development” {Hist, of Ind. 
Philosophy, 1. 422). Accordingly Mr. Das Gupta inclines to 
the view that the dualistic interpretations of the Brahma- 
Sutras are probably more faithful to the sutras than the 
interpretations of Sankara. This view is not, as may at first 
be supposed, at variance with that of Dr. Thibaut who has 
remarked that while the interpretation of Sankara is nearer 
to the teaching of the Upanishads than to that of the Sutras 
of Badarayana, the system of Ramanuja is in some impor¬ 
tant points closely related to that of the Sutras (Vedanta 
Sutras with the Commentary of Sankardcharya, introduction, 
cxxvi). For Ramanuja’s system is, in its fundamental aspects, 
but a development of the view of Bodhayana, perhaps, the 
earliest of the Vaishnavite commentators of the Ekantabhava 
School. It is his theory or rather teaching as embodied in 
his interpretation of the Brahma-Sutras that Ramanuja 
avowedly sought to restore for the benefit of the world. If 
this view is founded in sound reasoning, as it seems to be, 
then Bodhayana should be accounted one of those Vaishna- 
vas who may perhaps be identified with the followers of the 
Ekantabhava and who are represented as having professed 
that form of Vaishnavism which is enunciated in the Bhaga- 
vad-Gitd. If the Gita was not actually a product of the 
Ekantika Vaishnavas, it was at least thoroughly represent¬ 
ative of the views held by them. It is not surprising, there¬ 
fore, that the Brahma-Sutras should be referred to in the 
Gita, and spoken of as expounding, with the aid of cogent 
reasoning, the religion taught by it. (See Bhagavad-Gitd, 
XIII, 5.) This view renders the reference in the Gita to 
the Brahma-Sutras a perfectly natural one and not a mere 
interpolation as has been sometimes suggested.®® The late 

A possible reference to the Brahma-Sutras may also be traced 
in Bhagavad-Gltd, VII, 7, which may be thus rendered :—“ There is 
naught whatsoever higher than I, O Dhananjaya. All this is woven 
in me as rows of peaii-like letters are in the Sutra^ As regards the 
word protam appearing in this verse, Anandatirtha quotes the phrase 
otarn protam patavat occurring in the Brihaddranyaka Upauishad, 
V. 8. 11, commentary on I. 3. 10, Aksharddhikarana. Where the 
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Mr. Telang assigned the Bhagavad-Glia to the third century 
B.C. On independent grounds Sir Ramakrishna Bhandarkar 
has come to the conclusion that the date of the Bhagavad- 
Gltd is not later than the beginning of the fourth century 
before the Christian era. (See Vais/mavism, Saivism, etc., 
13.) Writing more recently Dr. Das Gupta has found himself 
unable to accept the view of Professor Jacobi, who suggest¬ 
ing that the references to Buddhism contained in the 
Bra/ima-Sulras are not with regard to the Vijnana-vada of 
Vasubandhu (400 A.D.) but with regard to the Sunya-vada, 
and this doubt makes the Brahma-Sulras, a post-Nagarjuna 
(100 A.D.) work. Dr. Das Gupta definitely controverts 
the contention that Sunya-vada was peculiar to Nagarjuna 
or had not been already a well-developed doctrine long before 
Nagarjuna. He holds with Dr. Satischandravidyabhushana 
that both the Yogachara, i.e,, Vijnana-vada system and the 
system of Nagarjuna evolved from the Pmjndpdramitd. 
“Nagarjuna’s merit,” he says, “ consisted in the dialectical 
form of his arguments in support of Sunya-vada; but so far 
as the essentials of the Sunya-vada are concerned, I believe 
that the Tathata philosophy of Asvaghosha (100 A.D.) and 
the philosophy of Prajndpdrafnitci contained no less. 
There is no reason to suppose that the works of Nagarjuna 
were better known to the Hindu writers than the MaJtdydna 
Sutras. Even in such later times as that of Vachaspati 
Misra, we find him quoting a passage of the Sdlistambha 
Sutra to give an account of the Buddhist doctrine of 
prabitya samutpdda. (See Vachaspati Misra’s Bhdmati 
on Sankara’s Bhashya on Brahma-Sutra, II. ii.) We 
could interpret any reference to Sunya-vada as pointing 


word Sutra is used by itself, it should be taken to indicate the 
Brahma-Sutra and not any other Sutra. (See Anandatlrtha^s comment¬ 
ary on Brihad, Up,, VI. 1). Cf, also the following from the 
Vayu Stuti of Trivikrama Panditacharya :— 

Astavyastam samasiaJrutigata madhamai ratnapugam yathandhkai f 
Rartham Idkbpakliiptyai gufiagatianilayah siitraydmasa kritsnam n 
Yd*sau Vydsdhhidhdna stamahamaharahar bhaktitastvatprasdddt ( 

Sadyb vidybpalahdhyai gurutama magurim devadevam namdrni n 
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to Nagarjuna only if his special phraseology or dialectical 
methods were referred to in any way.” Dr. Das Gupta 
accordingly holds that the reference in the Bhagavad-Glia 
to the Braknia-Sutras clearly points out a date prior to 
that of Nagarjuna. He suggests that “its date could safely 
be placed so far back as the first century B.C. or the last 
part of the second century B.C.” He is thus inclined to 
place the Brahma-Sutras slightly earlier than the date of the 
Bkagavad-Gltd. There is, so far as could be seen, no 
evidence that could be urged against this conclusion. 1 here 
is thus reason to believe that the reference to the Brahma- 
Sutras in the Bhagavad-Glid is a genuine one and that both 
these works belonged to one and the same class of religio- 
philosophic teachers who, though Vaishnavas, tended 
towards some form of modified monism. From a text-book 
of monistic Vaishnavas, the Brahma-Sutras soon became 
a text-book of other monists as well. The fundamental 
reason why it came to be recognized a work as important 
to Vaishnavas as to others was that its very aphoristic form 
gave scope for its interpretation in a manner acceptable to 
all who believed in the Vedas and the Upamshads, while, at 
the same time, professing allegiance to Vishnu or Siva as 
the case may be. 

Other Commentaries Current. 

The above are among the most well-known commen¬ 
tators on the Veddnta-Sutras of Badarayana. There are 
some others which are not equally famous; one of these is 
the Brahmasutravritti by Dharmabhatta, who describes 
himself in the colophon to his work as the son of Raina- 
chandrarya, who was, it is added, a disciple of Mukunda- 
srama (Madras D.C. IX, No. 4689, p. 3492). His 
interpretation evidently follows that of Sankara. (See his 
comment, for example, on I. 1. 1, where he refers to 
Sddhanachatushtaya, which is the discipline prescribed by 
Sankara.) Another is the Sdrlraka Sutra Bhdshya by 
Srimath Chinmayamuni, who was, before he became a 
Sanyasin, called Venkaiya. He also follows Sankara. 

15 fv 
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His work is now under examination, on behalf of the 
Mysore Palace authorities, by Mr. V. Subrahmanya Iyer, 
an erudite Vedantic scholar. 

Other Supplementary Commentaries. 

There are, besides, numerous other commentaries, 
independent and other, based in the main on the inter¬ 
pretation of one of the three leading commentators— 
Sankara, Ramanuja and Anandatlrtha. Only a few of these 
need be referred to here. Thus, there is the Brahmasutra- 
vrittit also known as Brahmatatva-prakmika by Sada- 
^ivendra-Sarasvati, which, though an independent com¬ 
mentary on the Brahma-Sutras, follows the viewpoint of 
Sankara {idid,, No. 4690, p. 3493). A similar work is 
Brahmasutrabhashya VyaMyd, only a fragment of which 
is known. The author was probably a disciple of one 
Ramananda (ibid., No. 4692, p. 3495) and a follower of 
Sankara’s system. Sankara’s Bhdshya has had consider¬ 
able attention, by way of elucidation, bestowed on it by 
a long succession of teachers. Their works are really com¬ 
mentaries on the commentary of Sankara. The Pancha- 
pddika (otherwise called Brahmasutrabhashya Vydkhya) 
by Padmap.adacharya is a work of this kind. An 
explanatory gloss on it is the Panchapadikavivaranam by 
Prakasatman. A further gloss on this latter work is the Tat- 
vadlpanam, otherwise known as the Panchapddika-vivarana 
Vydkhydnam by Akhandanandamuni. Another commentary 
on Sankara’s Bhdshya is Advaitananda’s Brakmavidyd- 
bhara'^am. Advaitananda was a disciple of Ramananda- 
tirtha, who was himself a disciple of Bhumananda. A similar 
commentary onSankara’si^/Joi'.^T® is t\\Q Bkdshyaratnaprabha 
by Govindananda (Madras D.C. IX, No. 4679, p. 3482). 
The Qdrlraka-nydya-vivaranam is a fourth commentary on 
Sankara’s Bhdshya by the famous Anandagiri {ibid.y No. 
4683, p. 3485). Appaya Dikshita’s &drlraka-nydya-rakshd- 
mani is a further commentary on this last work [ibid.y No. 
4086, p. 3488). As is well known, Anandagiri’s work is a 
commentary on the Bhdmati by Vachaspati-Misra, which is 


mtsr/fy 
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itself a commentary on Sankara’s Bhashya. A gloss on this 
latter work is the Bhamati-Vyakhyd, otherwise known as 
the Veddntakalpalaru by Amalananda. A further com¬ 
mentary on this last work is the Veddntakalpataru-Vyakhyd 
or Parimala by Appaya Dikshita. These different works 
attest to the popularity enjoyed by Sankara’s Bhashya and 
the interest taken in elucidating it to a growing circle of 
readers. Ramanuja’s Sr% Bhashya has had even greater 
attention bestowed on it. A commentary on this work is 
the Tattvatlka by Vedantadesika , another is the Nydya- 
prakdUka by Meghanadri, son of Natha (or Nathamuni); 
a third one is the Mulabhdvuprakdiika by Rangaramanuja; 
and a fourth one is the Srutapradlpika by Sudar4anasxiri, 
who describes himself as the disciple of Varadacharya. 
Sudarsanasuri also wrote a more exhaustive commentary 
on the Sri Bhashya called the SriitaprakaUka. A 

gloss explanatory of a portion of this last-named work 
(I. 2 to I. 4) by one Varadavishnusuri is well known, 
besides a commentary on the whole of that work by 
one Suddhasattva-Lakshmanarya. A fifth commentary 
on the Sri Bhashya is by Sundararajadesika. It is 

called Brahmasutravydkhyd, without any alternative name 
attached to it. A somewhat independent commentary 
on the Brahma-Sutras, though mainly- in support of the 
Sri Bhashya, is the Tattvamdrtdnda by one Srinivasa, 
son of Srinivasatatarya (Madras D.C. X, No. 4894), 
It is largely based on Ramanuja’s work and is written 
in support of it, criticising the Chandrika of the Madhva 
guru and writer Vyasayati, who lived in the reign of 
the Vijayanagar King Krishnadeva Raya (1509-1530 
A.D.). In the same way, Anandatirtha’s Bhashya has 
had a number of commentaries written on it. Ananda- 
tirtha himself wrote a shorter commentary on the 
Brahma-Sutras, called the Brahmasutra Anuvydkhydnam, 
This is in verse and follows his Brahmasutra Bhdshyam. 
He also wrote another work called the Brahmasutrdna- 
bhdshyam, which sets out briefly in verse the substance 
of the conclusions intended, according to him, tg be 
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taught by the Bmhma-Sutras.^^ Anandatirtha also wrote 
an explanatory gloss on his Anuvyakhymtam and this 
work goes by the name of Am'ivyakhyananyay(ivtvaranam,^'‘ 
On Anandatirtha’s Brahmasutrabhashyam^ a commentary 
called the Tattvapyadlpika was written by Trivikrama 
Panditacharya.®^ It was eclipsed by the Tattvaprakahka 
of Jayatirtha, better known as Tikacharya (Madras 
D.C. X, No. 4813).®^ Another commentary on it, called 
the Dlpika^ was composed by one Jagannatha-yati [ibid,^ 
No. 4814).®^ On the Anuvydkhyanam, Padmanabhatirtha 
wrote the Sanydyaratndvali, of which MS. copies are 
known.®® But it was elbowed out by . Jayatirtha’s famous 
work, the Aniivydkhydna-fika^ better known as the Nydya- 
sudhdP'^ On this work of Jayatirtha, there is a further 
commentary called the Nydyasudhdvydkhydnam^ or 
Parimala^ by Raghavendra-yati, a disciple of Sudhindra.®® 


A short work in four adhyayas consisting of thirty-two verses. 
Edited by Krishnachar and printed at the Nirnayasagara Press, 
Bombay. 

All these works of Anandatirtha have been printed and 
published bythe Nirnayasagara Press, Bombay. 

Printed by Abaji Ramachandra Savant at the Rama Tatva 
Chapkhana, Belgauni. 

Printed by Abaji Ramachandra Savant at the Rama Tatva 
Chapkhana, Belgaum. 

Jagannatha-yati was a disciple of Raghottama, who remains 
sainted at Tirukkoyilur, South Arcot District. His work has been 
edited by S. Gopalakrishnachariar, under the auspices of the late Hon. 
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There are numerous other works bearing on the topics 
discussed in the Brahma-Sutras but these need not be 
referred to here. Nor is it, again, necessary to refer works 
which white belonging to one system of thought seek to 
examine the component ideas of another. Nor again to the 
commentaries that exist on these latter works. Works of 
this type are many and often of great interest. It ought to 
suffice if we noted that all these have for their primary 
basis the text of the Brahma-Sutras, which they seek to 
interpret in the light of their own systems of thought. 

Style of Sripati. 

The style of Sripati is usually simple though on 
occasions, on account of the involved sentences employed, 
it is rendered somewhat difficult. Evidently he was a 
teacher, accustomed to make lengthy discourses to his 
students. Striking examples of these involved sentences, 
indicating the habit of a guru, can be easily quoted. 
Thus, the opening sentence explaining IV. 4. 11 is one in 
point. The sentence with which the commentary on 

II. 4. 18 starts is even a better one. Other examples are 
to be found included in the comments under I. 4. 16, 

III. 3. 19 and III. 1. 20. Many more could be easily 

quoted. Another characteristic feature of Sripati’s writing 
is the extensive use he makes of maxims {nydyas), a long 
list of which will be found arranged in the alphabetical 
order at the end of this volume. Of the sixty-nine found 
there, I have been able to trace only five in Sankara’s 
Bhdshya. These are the Arundhatl nydyah (I. 1. Sand 
I. 1. 12); Andhaparampara nydyah (II. 2. 30 and II. 2. 37); 
Chchatri nydyah Bijdmkura nydyah (II. 1. 36 

and III. 3. 9); and Arlhisamaratkd vidvdnadhikriyate 
(I. 3. 25). Against the sixty-nine nydyas used by Sripati, 
Sankara is found to use only about twenty-five. Ramanuja 
quotes the Sdkhdchandra nydya (I. 1. 13) and the Nishadhd- 
shtapati nydya (I. 3. 14). Inandatirtha finds no occasion for 
the use of any nydya. His method of quoting apposite texts 
from Srutis and Smrithis, under each Sutra, perhaps, 
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did not necessitate the seeking of the aid of popular 
nydyas. Of nydyas and the limitations within which they 
could be used, Manu says:— 

Adkarmikam iribhirnydyair nigruhmydt prayatnaiak, 
Don’t try suddenly to provide a rule of action, when you 
aim at an adharma {Manu, 8. 310). A 7iydya thus should 
not be used to help in the formulation of an adharma plan 
of action. It has its place where there is uncertainty, as 
there is need for reason there. As the nydya goes, Sandigdhe 
nydyak pravariiie id nydyah, a nydya quoted by Sripati.®® 
A few of these nydyas quoted by Sripati may be noted here : 

Agnwdrasdld nydya, Nishadhdshtapatt nydya, 

Ayaskdntasuchl nydya, Bljdmkura 7iydya, 

Andhasandhyd nydya, Bhramarakita nyd,ya, 

ArthlsamartJio vidvdnadhi- Rdtrisatra nydya, 
kriyate iti ftydya, Sdkkdchandra nydya, 

Gobalivarda nydya, Saudhasaupdna nydya, 

ChchdgapaSu nydya, Samakshapravdha nydya, 

Nadlsamudra nydya, etc. 


What Sripati quotes as the saudhd saupdna ttydya appears 
elsewhere with the name of Sopdndrokana nydya (see 
Bkdmati, I. 3. 8). Of these several nydyas found in Sripati’s 
Bkdskya, the Nishadhdshtapati nydya is quoted thrice; 
the Sthiildrundhafi nydya, 12 times; the Bhramaraklta 
nydya, 18 times; Une. Ayaskdntasdchl nydya, 5 times; and 
the Ldharasddi nydya and the Nadisanmdra nydya, each 
four times. Chchatri nydya (III. 3. 34), Jalasarkara nydya 
(IV. 2. W), Sandyte vdhyabeshdi (III. 3, 7), Gunbpasamhdra 
nydya (II. 3. 7) and Palasankocka vikdsa nydya (II. 3. 11) 
are other nydyas quoted by Sripati that may be referred to 
here. The utility of some of these nydyas in the field 
of Hindu law has been referred to by Prof. Berriedale 
A. Keith (see Karma-Mvmdmsa, 97-107). Among those 
referred to by legal text-writers is the Nishadhdshiapati 


This nydya is found in Jnanottama’s conwnent on Naish- 
karmyasiddhi, IV. 3. Akin to it is the Jiydya sandigdham saprayo- 
janam cha vichara marhaii^ Ibid,^ 1. 29, 
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nydya for validating adoption by a Sudra (see idial., 
p. 103). The object of quoting, in this extensive fashion, 
these well-known maxims is to prove the position taken 
up by him. They are apposite to a degree where they 
are applied to and the appeal made to them seems thus 
well justified. Sripati’s criticism of opposing views is 
usually direct and delivered with great effect, the reasons 
being stated in categorical form, appropriate texts being 
quoted for the positions taken. The question and answer 
is not seen, though the use of the formal terminology 
of objection and answer, such as nanu, na, etc., is quite 
frequent. Neither the point criticised nor the point made 
out is, however, ever in doubt. The dialectical skill 
displayed is undoubted, while the extensive range of 
studies of the author is manifest on almost every page 
of his writing. His knowledge of Saiva literature seems 
to have been intimate. A part of his methodology in 
dealing with an adversary’s view is to closely analyse it and 
set down its constituent parts under specific heads and deal 
with them successively in succinct fashion. Good examples 
of this method are to be found in the comments under 
I. 1. 4, I. 1. 5> I. 4. 22, II. 4. 16, III. 3. 63, where each 
point is disposed of under the heads of na ddyah^ 
na dvitlyah, na tritlyak, etc. This mode of treating 
analytically the point at issue is reminiscent of Jayatirtha 
(^circa 1350 A.D.) who uses it very effectively indeed 
in his Nydyasudhd. Anticipating objections that might 
possibly be advanced against a view propounded and 
meeting them in advance is also a fairly common character¬ 
istic of the author. This is usually done by the use of 
words or phrases like kat/tamilhyd-sankdydm; kutalt 
(see III. 3. 19; III. 3. 20; III. 3. 23; III. 1. 11), 
kimbhavati (IV. 4. 17), etc. His frequent use of the follow¬ 
ing w’ords and phrases seems to indicate an unusual 
fondness for them ;— durnivdrabi; anivdryam ; vidvat 
ramanvyam ; tadeva ramaniyam ; dattdnjali prasangah ; 
ghantdghdsha ; avichdrita ramamyam; ^unyavdda sdmrqjya 
prasangah; rddhdhdntah ; etc. (I. 2. 1 ; I. 1. 5 ; I. 1. 4 ; 
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1.1.2; 1.2.19; I. 3. 8; I. 3. 25; I. 3. 38; 1.3.43; 

I. 4. 1 ; I. 4. 28; IL 1. 4; II. 1. 8; II. 1. 9; II. 2. 37; 

II. 2. 40; II. 2.42; II. 2. 44; II. 3. 16; II. 3.28; II. 3. 34; 
II. 3. 44 ; II. 3. 50). In his style, in the nature of autho¬ 
rities quoted by him, and in the purposes aimed at by him, 
Sripati differs from his chief predecessors—Sankara, 
Ramanuja and Anandatirtha. 

An Outline of Sripati’s View. 

We may now pass on to consider Sripati’s Bhashya 
under certain convenient heads for a better understanding 
of its contents. In what follows, the mode of argumentation 
adopted by Sripati is closely followed and care has been 
taken to set down in a non-technical manner his views on 
the fundamental points raised by him. This is intended to 
be no more than a mere outline, the reader being referred 
to the work itself for a fuller understanding of it. 

The Nature and Object of Jignyasa. 

In commenting on 1.1.1, Sripati remarks that Parasara 
embraced the Maha-Pasupata diksha. His son was Vyasa. 
Pie was the author of the Sutras. He enunciates the 
first Sutra to remove some doubt. Is Brahman existent 
or not? In the Veda, in one place it is stated there was 
originally nothing existent and in another that Brahman 
was existent. There is a conflict thus between these 
two views. Does “non-existent” mean “not visible to the 
eye,” or that it would be visible hereafter some time after 
we get the vision for it through the knowledge of Brahman? 
For we do not know by experience that any man who has 
once died has ever come back. Further there is the saying; 
To the body which has been burnt to ashes, where is the 
re-birth? Therefore, by all means contract debts and drink 
ghee {i.e., enjoy in boundless fashion life without the fear of 
having to pay for it even in another life).®® Further the 

°° Bhasmibhutasya dehasya pumiragamanam kutatj, | 

Tasmdt sarvapravatnena riijLain kritvd ghritam pibet h 
C ompare the above'with the doctrine of the Chdrvdka Siddhdnta^ 
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mixture of lime and saffron creates red colour. Similarly 
on this earth, inanimate and animate beings are created and 
destroyed, from samybga and viybga of five elements, prithvi 
etc. This is improper, as such a . thing is not within our 
experience. If this were so, then, why not create beings by 
cutting off a part of the body of human beings or animals ? 
It is seen that Isvara has located in cowdung and the like 
life-matter {jwatvam) in an unseen form.®' And even to a 
Maharaja who is provided with every source of happiness, 
there appear suddenly mental and physical anxieties, diseases, 
etc., which reduces him to poverty and misery and finally 
kills him. The conclusion is thus arrived at that it is 
Isvara that allots to us these results of the fruit of our 
actions done in our previous births, be they good or bad. 
So jlva and Sarim are not different. This is one view. 
Another Vedic view is that Sarlra is not eternal, whereas 
the Jlva is. If the Jlva is eternal, there is no need for 
a Creator. Thus there are three views;—(1) Brahman is 
existent; (2) Brahman is non-existent; and (3)and 
Jlva are riot different. 

attributed to Brihaspati as formulated in- the SarvadarSana San- 
graha :— 

Ydvadjlvam sukham jivemdstl mrutydragocharah ( 

Bhasmibhutasya dehasya punardgjamanam kuta Hi n 

This saying recurs in Sripati’s Bhdshya more than once. The 
belief underlying it is treated as an exception to the general maxim 
Sadruidt sadriHodhhavah, which literally means lAke produces like. 
This maxim, according tb Hindu writers, does not enshrine a fixed 
principle. Jayanta Bhatta thus denies its truth on the ground that 
scorpions are produced from cowdung, in his Nydyamaniarl {Vizla^ 
nagram Sanskrit Series^ Edn. 1895, page 466 ):—Nachaisha niyamo Idke 
sadruidt sadruiddhhavah j VrischikddcJi sanmipado^ gomayddapi 
drillyate \\ This belief regarding the scorpion is found in the Mahd- 
bhdshya, I. 4. 30, and is used as an illustration by Sankaracharya in 
his commentary on the Brahma-Sutras, II. 16. Ramanuja also uses 
it. Udayana quotes it in his Vritti on the Kusumdnjali, II. 2. while 
Haridasa remarks that a scorpion can be produced from cowdung as 
well as from a scorpion. Of course, the modern view, as propounded 
by writers on biogenics, is that life can only come from the^touch 
of life.^’ See Col. Jacob’s Laukikanydyanjalih, II. 81. 
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And there are three different kinds of discussion 
{VadabhMa or Jigttyasd)'. —(1) Vidhi\ (2) Mantra \ and (3) 
Artha Vdda. Sruti is thus of three different kinds. In 
this three-fold division, the offering of Jyotishtbma and 
other sacrifices with the desire to obtain Svarga is Vidhi 
Vdda. In Mantra Vdda, worship {updsana) is essential. In 
the same way, Artha Vdda consists in offering praises to 
God {Stotras). 

To Jwas, according to their past Karmas, God allots 
on their birth their respective meeds of joy and sorrow 
{Sukka and Dukkhd). If this were so, there would be 
no need for Jignydsa. The reading of Upanishads would 
also prove of no utility; even Yagnas would not be necessary, 
since they all treat of Artha and Kdma, the realization of 
desires. Such a proposition requires consideration, i.e., 
we should endeavour to ascertain its truth or untruth. 
Hence the need for Jignydsa. Jignydsa is necessary to 
establish the ultimate truth and set at rest the doubt. 

About what are we to undertake a Jignydsa for? Is it 
for the purpose of establishing that Para-Siva (Brahman) is 
in Barira or Barlra in Para-Siva. There is no truth in the 
first; for it is said that Satyam gndnamanantam Brahma ; 
Brahman is all-truth {Satya), all-wisdom {Gndna) and 
eternal {Ana7itam). Eka eva Rudro na dvitlydya taste, 
“Only there was one Rudra and no second,” here only one 
Rudra is mentioned. Again Rudra ekatva mdhuk, Rudra 
alone is said to have existed; Rudro vai bdsvatam vai 
purdnain iti\ “Rudra is eternal”, “Rudra is ancient”, 
etc., are statements contained in hundreds of Sruti texts. 
These go to show that Para-Siva is true Brahman. The 
termination “Aham” refers to the Self inside the Barira 
who reflects outside and no other second. The fruit of 
Jignydsa is that which could be elucidated by Jndna 
becomes Jndfta. Accordingly is Brahman one that could 
be elucidated or not? If he could be elucidated, then 
he is different, which is against hundreds of Sruti texts. 

If he could not be elucidated, then Jignydsa becomes a 
vain matter, i.e., a discussion of no value. Because, it is 
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said that Ajamekdm lohita iukla krisMmm^ there is only 
one, never-born, and which is alone, and which appears in 
red, white and black colours. Inside there are two: l^a 
and an%sa (the chief and the subordinate), gnd and agna 
(the knower and the ignorant). Thus says the Veda in 
different places. In this way, to understand that Sarlra 
has no end would be of no avail, for it would end in mukii. 
Thus it is also stated in one place in the Veda. Ayamdtmd 
Brahma “ This Atma is Brahman ”, Tatvamasi ‘‘ That Thou 
Art” and other sayings occur elsewhere. Jiva and Brahman 
are identical and one. But A ham pratyaya is used in some 
places, thereby denoting bheda pratibhdsa {Le., difference 
between Jiva and Brahman). This creates the doubt, why 
should it not be so, i.e., why should they not be identical? 
This Aham pratyaya does not really indicate a difference 
but shows as if there was a difference and thereby weakens 
the argument of Svayam prakdia of Brahman, i.e., weakens 
the position that Brahman is self-evident by his glory. 
Aham pratyaya also weakens the power of self-knowing 
Brahman by bringing him into the orbit of never-ending 
Avidya, and drags him into the smaller sphere of man, which 
is much less than that of Brahman. This is a misnomer. 
This leads to a discussion from which no salvation is 
possible, i.e., the argument ends in the destruction of the dis¬ 
cussion. Further just as darkness and light are different 
and are opposed to each other in their characteristics, 
those who stick to the one-sided argument, viz., Yatho 
vdcho nivartanta and other sayings of the VMa, according 
to which Brahman cannot be perceived even mentally, it 
comes to this that there can be no use in beginning the 
discussion of the Veddnta Sdstra. If this doubt arises, we 
answer it thus:—It should not be thus viewed because we 
have to say this: It is meet we should begin the study of 
the Mlmdmsa Sdstra which deals with the Dvaitadvaita 
doctrine which is in conformity with the essence of all the 
Upanisfiads. You may ask why? If Brahman is real, he can 
be seen physically and perceived mentally through the aid 
of the evidences afforded by the Agama. Because it is^said 
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“There is only Rudra and none others.” This is said in many 
Agamas and Vedas so that the evidence afforded by them 
are put as Surya, Chandra, Seasons, Ocean and Time— 
all these are guided by the Will of God and denote their 
own Dhanna {i.e., nature). In this world those blessed 
with wealth, knowledge and all kinds of conveniences, still 
have not got what they seek after. While those who have 
none of these conveniences, at some time or other, they 
obtain what they desire for. This shows plainly that God 
administers over these (human affairs) by His existence. 
This is sufficient ocular proof of His existence (///. He can be 
physically perceived). In the world we find cars, towers, 
storeyed mansions, enclosures (probably fortifications) and 
the like which are the production of man’s intelligence. In 
a similar manner, there is Paramesvara who is assumed 
to be the maker of the animate and inanimate worlds. 
Some say that just as by the combination of chunam and 
saffron, a reddish appearance is created to the eye, in the 
same way, by the combination of the earth with the other 
four elementals, the animate and inanimate creation comes 
into being of its own accord. This, however, is not true. 
It is not within the experience of anyone— i.e., nobody has 
borne testimony to—such a combination of the earth and 
the four elementals producing the animate and inanimate 
world consisting of domestic animals, birds and fer^ 
naturce (wild animals). If it is asked why we should not 
assume that it is possible to visualize the animal, human 
and other creations in the same body, with their different 
qualities in it, then we have to suggest that this is against 
human experience. It is known to experience that we have 
to attribute to Isvara the creation of countless hidden beings 
{i.e., worms) in a lump of cow-dung”^ just in the same way that 
we have to attribute even to a mighty king who though he 
never for a moment desired mental or physical anxieties 
and old age, death or poverty, yet we see him subject to 
these calamities. In the same way, it is certain that Jlvas 


See footnote 91, on p. 233 ante. 
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realize happiness or discomfort according to their previous 
good conduct or bad conduct, according to the awards of 
an Isvara. But it may be asked if there are not men in 
this world who do not enjoy happiness in place of the 
misery that they should experience and vice versa —as in 
the case of those coming under the heads of thieves and 
adulterers—we would answer that this is a part of Dharma 
Mlmamsa which it is unnecessary to discuss here. It 
would therefore seem to follow that the argument of Kapila 
and Kanada that this world originates out of jada {Le,, 
inanimate matter) is without foundation. In the Sruii 
text it is stated:— Asadvd idamagra dsit. The use of the 
asad herein has to be interpreted as indicating that there 
was an infinitesimally small world, because the word dsli 
is subsequently used. If it is not so construed, there 
would be contradiction as in the further part of the same 
Sruti \ihe. following words occur:— Tato vai sadajdyata. 
These words From that Sat came out") show that 
the above interpretation is the correct one. Here in this 
Sruti text the word asat is used. Why cannot it be taken 
to mean that From nothing Sat came into being ? This would 
be like saying that a pair of horns have come out of the 
head of a rabbit; that flowers are growing in the sky ; or 
that an impotent person has borne children. Therefore 
v/hat has been said at first is the truth, and this is supported 
by Badarayana in his Sutra, Asaditi chenna pratiskedha 
matratvdt (II. 1. 7). 

He has sufficiently expounded Asat in this Sutra as 
meaning that infinitesimally small matter. What is Brah¬ 
man } And how is it clearly understood and how are doubts 
relating to it cleared by going into the Fedas and the 
Agamas ? It is for clearing doubts and for realizing 
Brahman from the VMas and the Agamas that Jignyasa is 
needed. Brahman is possessed of endless power and is the sole 
cause of the visible and the invisible worlds and is the 
author of worldly attractions {paki) and bondage (pd^a), 
of Sakala and Nishkala (the faulty and faultless), of Sthula 
and Sukshma ; he exhibits himself as Chit and achit-^ he 
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is possessed of endless good qualities {anantakalyana- 
guwi)', he is all happiness. What J%vct? It is endless 
{anadi) ; from birth bound down by Maya (Mdydpd^a- 
baddha) ; eternally kept in family ties of no consequence 
{ghora apdra nissdra samsdra vydpdra) ; always subject to 
tdpatraya (three kinds of passions); and consequently 
always subject to birth and death {ndnd iarira pravUa 
niygamd). Also, it is ever immersed in self-pride 
(^abhimdna vi^ishtd), which results in desires and angei 
{kdma kf'ddhd) sukha TiXid. dukkha {i.e., happiness 

and sorrow). The Jwa is the abode of all (this) happiness 
and misery {Sukha and Dukkha). 1 his is Jwdiman. 
The Jlva and Brahman appear to possess mutually contra¬ 
dictory qualities ; both are beginningless (a/auya) and both 
are eternal {avindsi). Are both these one or different is 
the doubt raised in our minds ? 

lntheVeda{i.e., Dpanzshads) since texts like Tatvamasi, 
Aham Brahmdsmi, Brahmavid Brahmayeva bhavatt, etc., 
etc., occur denoting abheda between the two {ue. Brahman 
and /Im), it is not meet to distinguish between the Jim and 
the Brahman as being different from each other. To so 
distinguish between them would be wrong. The texts above 
quoted would be rendered meaningless if we distinguished 
between them, though Brahman is described as possessed of 
savUeshatva and the Jlva is described as possessed of 
parichiMdatva, the Jiva's qualities being Mdydpdiabaddha 
{i.e. Brahman is possessed of never-ending good qualities 
and the Jwa is ever subject to alterations in the forms of 
Sukha and Dzikkha, Janana and Marana, etc.). When Mdyd 
leaves him, the Jlva will be one with the Brahman—agree¬ 
ably to the Upanishadic texts mentioned below. Ghat a 
(the pot) is indestructible (matter); but the Jlva is in the 
ghata and can obtain liberation by coming out of the 
ghata. And when it comes out, it joins Brahman influenced 
by ditHajUdfuif as it is said, Sa dtwa n&tt uctt, asthulatzi, 
anafivaw, adlyghaWy etc., in the Upanishads, These are 
qualities of the Brahman which cannot be kept in bondage 
{parichMatva). So Brahman is fully described in the 




INTRODUCTION 


239 




Upanishads as being quite free from the touch of all 
worldly connections— Sthula sukskma prapancha vya- 
vnitta. Therefore such a Brahman should be discussed 
and understood. 

Sripati opines that the first .^M/mfshould be answered 
affirmatively. He says Brahmajigyrmsa yukiak, i,e.^ it is 
meet to discuss the nature of Brahman. In support he 
quotes texts such as: 

Brahmavid apnbti param ; Gnatva iivam bantam 
atyantam yeti', ISam pidtva amritd bhavanti ; Dhydna 
nirmathandbhydsdt pd^am dahati panditah ; ^iva ekodhye- 
yah ^ivarn karah ; Sarvam any at parity a jya ; Ksharam 
pradhdnam amrutdkskara/n karah ; Kshardtmand vikshate 
deva ekah ; Tasydbhidhydnddydjandt tatvabhdvdt bhuyas- 
ydnte visvamdyd xiivrittih ; Tamakratvm pasyati mta^dko 
dhdtu prasdddn mahimdfiam Ham ; Gndtva devam 
nmchycUe sarvapdsaih, etc. 

By discussing the nature of such a Brahman according 
to Vedic and Upanishadic texts, Brahmagndna is obtained : 
to know that the Jlva is not different from Brahman. After 
knowing this, the Jlva will be rid of all bondage created by 
worldly ties. There will be extinction of sorrow and finally 
the Jlva will obtain paramapurushdrthatva, which is Para- 
Bivatva, i.e^, Para-Brahmatva. 

Sripati starts with Brahmatva and arrives at Para- 
Sivatva. So this Brahman is Para-Siva, i.e., Paramasiva.®* 

It is significant that Sripati calls his work Brahma- 
nilmdmsa, etc., and not Sdrlraka-mlmdmsa, etc. The 
former is in accordance with Anandatirtha’s designation; 
while the latter is the designation of Sankara. Why 
Sripati does so will be evident when we remember that 
he accepts the dualistic theory up to a limit, whereas 
Sankara does not. Sankara advisedly designates his 
work Sdrlraka-mlmdmsa because he identifies in argu¬ 
ment Bdrlra (the human or individual Soul) with the 

Cp. Fardsi Ndrdyatmyeva ndnyathd in Mahdohdraia^ Udyoga 
Farva^ where Far a means above all 
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Brahman.^^ Srlpati’s three points are:—Doubt; 
Vishaya, Subject; and Prayojana, Result. 1 he result 
of discussing of Brahman is to know that he is no other 
than /iw and to break off the curtain separating them is 
the object of the Jignyasa. 

There is difference between Bhramara and Klta, be¬ 
tween Idha and rasa. When the is gone, then the 

kita becomes bhramara, rasa becomes Ibha. In the same 
way, Tatvamasi and the like texts in the Upanishads 
expound the view that there is no difference between the 
two—the Jlva and the Brahman, i.e., they will be one when 
the screen of agndna is removed. 

It is very clearly stated in the Srutis, without the least 
doubt, that just as all rivers, as stated in Sruti texts like 
Yatha nadyaik syandamanah samudre astam ' gachchanti 
ndmarupe vihdya i tathd vidvdtindmarupad vimukiah 
pardtparam purushamupaiti divyam th, enter the sea and 
become one with it, losing their separate individualities and 
names, similarly a wise man—after obtaining wisdom 
—gets himself free from his name and form and gets into 
pard and parama punisham, t.e.t the highest effulgent Self, 
i.e.. Brahman. So it is that all Srutis declare that Jlva is 
capable of attaining to Brahmatva. This cannot well be 
otherwise—this is not said for the sake of formality; else all 
the abovenamed Upanishadic texts will not have spoken 
the Truth. Not only that; they will also have differed 
from the primary teaching of the Ikshyatddhikaranam 
(I. 1. 5). And we will also be vainly troubling our mind 
for a thing of no consequence with a matter from which 
we cannot obtain liberation {Moksha). But every Sruti 
text states that there is Moksha. 

&anraka.—From Sanra, which means relating to the body; 
hence, the incorporate or embodied spirit ; human or individual 
soul. Sanraka, therefore, means relating to the body; corporal; 
incorporate, embodied (as the soul). Scinraka is the inquiry 
into the nature of that spirit (/>., the embodied spirit), a term 
adopted by Sankara and Ramanuja for their Bhashyas on the 

Brahma-Sutras, 
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Srlpati next passes on to formulate how he differs 
from Sankara. According to the Upanishadic text Aham 
ajnali, etc., which means “I am ignorant,” etc., whereby 
the Jlva says that he is environed by bondage of attractive 
bodily (worldly) ties. If such a thought as Aham ajnah 
is entertained by the Jlva, even as the result of ignorance or 
otherwise {maydpd^a baddhci), then it would amount to this 
that the Brahman, who is nirvibesha (i.e., attributeless) 
is bound by mdydpddhi, i.e., ignorance or illusion, which 
cannot be explained how it could be, while the Veda 
explains, Vas sarvagnas sarvavit iti, Pragndnam Brahma 
iti, etc., i.e., that the /^m who is all-knowing and who is a 
pragna, how can he fall into ignorance (or become subject 
to illusion). If this were conceded, one would be falling a 
prey to confusion of thoughts as regards the qualities of 
Brahman and the Jlva. If avidyd is conceded, there is no 
chance of attaining Brahmatva {Brahmatva bhanga). If 
Brahman is really subject to avidyd, and if avidyd is also 
one of the entities, then there will be the fallacy called 
anydnya dbraya. (That is, Brahman will have been asso¬ 
ciated with avidyd and avidyd with Brahman, which is 
mutually contradictory).**® Further, the Sriih text goes: 
Aprdno hyamandbbnbhrali. As Brahman is said to be 
devoid of mind (manah) and life {prana), how can such a 
Brahman be subject to the influence of Maya? Here 
Sankara’s theory that manah and prana disappear at one 
stage, is disputed. Sripati asks, at such a stage how can 
Brahman be subject to the influence of Maya ? In reply, if 
we admit that the Jlva is subject to ignorance {i.e., Maya), 
then we have to admit that there is something else beyond 
Brahman {Brakmdnantara) to remove this ignorance (Maya). 
If so, unsettledness {i.e., confusion) will prevail. The Taiili- 
rlya text Vdchdrambhanam vikdrd ndmadheyam mrittike- 
tyeva satyam and other similar Upanishadic texts, state that 

°° Anydnya dSraya {anydnya dSrayaH ).—This is a term in Nyaya 
which treats of the fallacy of the reciprocal relation of cause and 
effect. The term suggests mutual or reciprocal dependence, support, 
or connection. 
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the world forms the body of I^vara, Prapanckasya tadafmya- 
bbdhakatvam vidhlyate nacha mithyatvam. This means 
that the world cannot be unreal as it forms the body of 
Tsvara, which again is clearly formulated by the Sutra 
Tadananyatva marambhana iabdadibhyah, which states that 
the world which was created was brought into existence 
in his own (bodily) form. If there is untruth in this Sutra 
is the body untrue or Tsvara Himself untrue? Not the first 
—not the body; not the second —because the Sruti says 
Sadeva somyeda magra dsli, i.e., that Being existed 
originally (from before the creation). If we now accept 
that there was some one else also, then we will be forced 
to admit that the Advaita doctrine is contradicted {bhanga). 
Therefore, just as darkness and brightness prevail, we have 
to admit that bheda and ahheda co-exist. Because the two 
forms, Dvaita and Advaita, seen in Tsvara, in the 
forms of &anra and A§anra, always exist as the subjects 
of discussion. Therefore, those holding the tenets of 
NirviieshddvaUa will find that Adkydsa (Agndna, i.e,, 
Maya) is not clearly made out. Therefore, Advaitins 
cannot hold that Pyavahdra is only true so long as we are 
in the world and not after we have left it. This process of 
reasoning is fallacious. Because if Abfmda is accepted by 
us, as urged by them, the Bheda enunciated in the Sruti 
text, Dvd suparnati sayujau sakhdyau iti, cannot be 
explained easily. If exclusively bheda is accepted, then the 
abheda enumerated in Sruti texts like Tatvamasi, etc., cannot 
be met. Therefore to meet the arguments of all the 
Srutis taken together, the only natural way^ open is the 
enunciation of the doctrine of Dvaiiddvaita, which will be 
in accord with both sets of Sruti texts. If we belittle 
Sruti texts in any way, we will only be stultifying our¬ 
selves. By so belittling SrtUi texts, we will be approaching 
the domain of Buddhism, which denies the authority of the 
Vedas. 

Vedic texts like Yatdvd imdni bhutdni jdyante, etc., 
declare that the world and the creatures in it have been 
created by Brahman. This proves that the world consists 
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of both Dvaita and Advaita consisting of cause and effect, 
as expounded by the Sutra, Pratigna siddherlingamdima- 
rathyah, etc., and the two Sutras following it (I. 4. 21-22). 
In these Sutras the different tenets of the three doctrines of 
the Vedanta philosophy {Bkeda, Abkeda, Bheddbkeda) are 
clearly explained. And subsequent Sutras like Ubhaya 
vyapadesdttvahi kimdcilavat (III. 2. 26) establish the fact 
that the Bhhidbheda doctrine is the only doctrine that can be 
pointed to as not being open to any objection and as one not 
suffering from any contradiction. Agreeably to this view, 
it is explained in the Suia Samhila, BhMdbhedastathdbMdb 
bheda ete, matdstrayah iti, etc. Also in the Mahimnastava, 
it is thus declared: Dhruvam kaschid brute sakala mapara- 
stva dhruvam idam parb dravyddravyah iti, etc. Thus 
according to some, everything is true and eternal; according 
to others, everything is unreal—both material and immaterial. 

Harmonising Sruti Texts. 

Sripati suggests that there is need for reconciling 
these conflicting texts. He proceeds to show that the 
same want of harmony between Sruti texts is to be seen. 
He quotes the Sruti text, Yatb vdchb nivartanta, etc. [Those 
{Jivas) who are bereft of the good -grace of the gurus 
blessing have no salvation.] This is seemingly against the text 
Ananda Brahmanb vidvdn 7iabibhe,ti kutasckana, etc. (One 
who knows Ananda Brahman is never afraid of the world.) 
These seemingly Contradictory texts can only be harmonised 
by Jignydsa. To prove that gmna obtained by Gurtt- 
katdksha leads to the knowing of Brahman and that all 
other ways lead away from the path leading to the know¬ 
ledge of Brahman as known to experience, is, says Sripati, 
confirmed by the Taittirlya text, Brahmaviddpnbti param, 
Brahmavtd Brahma-iva bhavati, etc. (He who knows 
Brahman will reach Him and he who knows Brahman will 
also become Brahman.) But then, there are texts which 
declare that just because one knows the Veda, one cannot 
exactly find that great Being, the Brahman. Sripati quotes 
texts like {a) Na vedavin manute tarn bruhantyim ; 
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{5) Naisha iarkena mati rdpanlya; (<:) Tanivopanishadam 
purusham prucfichdmi ; and {d) Sdstra ybmtvdt, which 
declare that Brahman is not possible of understanding 
through any faulty (or imperfect) sources. He holds that 
he is understandable only through the aid of the doctrine of 
Bkedabheda, which harmonises the meaning of every Sruh 
text relating to Brahma-Mimdmsa [Sarzia bruti samanvita 
Brahma-Mlmdmsa). It is therefore meet, he says, that 
a beginning should be made for Brahma-Jignyhsa. 

Meaning of Atha. 

Having thus laid the foundation for his doctrine of 
bheddbhtda, Sripati next proceeds to interpret the word Atha 
as lueaning anantara, i.e., afterwards or then. He says he 
does not accept the interpretation that it refers \.Q.adhtkdra,, 
which is the interpretation of Anandatirtha. Anandatirtha 
says that atha refers to adhikdra anantaram, i.e., after a 
man is qualified for Jignydsa. Though Sripati, following 
Anandatirtha, quotes the Mangala^loka, Omkdrascha atha 
sabdascha dvdvetau Brahmano gurbh i kantham bhitvd vinir- 
ydtau tasmdt mdngalikdvubhau, he interprets the word atha 
differently. Anandatirtha interprets the word in the sense 
of adhikdra anantaram,, i.e., after the student has obtained 
the necessary qualification of being in a position to assimi¬ 
late the knowledge relating to Brahman. Sripati says that 
because the word Jignydsa is in the Sutra, the word atha 
need not mean adhikdra, because Jignyasa means Vichdra 
lakshanaivdt, knowing after understanding. That 

is, Sripati suggests that entering into understanding, for 
knowing is itself adhikdra and so there is no need for further 
adhikdra. From the word Jignyasa, we have to infer that the 
inquirer has the desire placed in him {adhikrita) to know the 
Brahman. Therefore atha need not necessarily mean adhikdra. 
Jignyasa has included in it Vichdra adhikdra. The 
desire to know the Brahman is sufficient adhikdra and that 
is implied in the word jignyasa. Then to what does Atha 
refer ? It refers to the prerequisite in one who wants to 
know the Brahman, One who has not the determination, 
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{dlkska) to know Brahman, after freeing himself from the 
three kinds of worldly sins {malatmya) arising from 
manas, vak and kaya, cannot know the Brahman. That is, 
freeing oneself from the sins arising from these three worldly 
sources is the prerequisite for knowing the Brahman. That 
is, one should purge himself of these three kinds of sins before 
he can desire to know the Brahman. “ Atha ” (“Then”) 
therefore means “ when ” one has qualified by purging 
himself from the three kinds of sins called malatraya. Sri- 
pati’s interpretation is summed up by him in this dictum; 
Deva-dhnrana. The term “ Athathah ” implies that when 
the remaining conditions {seshalakshana) are fulfilled, “then” 
jignydsa commences. What are the seshalakshana ? They 
are the destruction of the malatraya —the sins caused in 
association with kdya, mdnasa and vdcha and when one has 
destroyed these three sins, he reaches the fourth stage— 
gn&na —for jignydsa, Dharma, Brahma and Sdstra in the 
Vedic texts imply karthrii, karma and phala, i.e., Cause, 
Action and Effect. Even though he has carried out his 
various duties in his former birth, yet to attain the Brahman, 
he ought to carry out the rules set down in the vidhis {i.e. 
Vedas) in connection with bhdjana (food) and gamana 
(conduct). He who aspires to 3/dksha'should have carried 
out the above rules of conduct for malatraya vidhvamsa, so 
that he might , be qualified for Brahma-jignydsa. This is 
what has been fixed in the vidkis {Vedas) diS iht roeymsiio 
qualification for Brahma-jignydsa. For it is said in the 
Taiitinya Upanishad about the desire of the disciple who 
wishes to receive wisdom about the Brahman;— Yadetatch- 
chandasdm rishabhb vi&varupah > chchatidbbhyb'dhyamrutdt 
sambabhuva. Samendrb medhayd sprwtibtu. Amrutasya 
devadhdraijzb bhuydsam iariram me vicharshanam^ jihvd me 
m.adhumattamd karndbhydm bhuri visruvam. Brahmanah 
kb^osi medhaydpihitah srutam me gbpdya iti. May the 
Lord Siva who is the Rishabha, i.e., the greatest of all 
prosodies, the Lord of all Vedic lore, who pervades the 
world in the form of the vr^a {viivarupa), grant me that 
mbksha which is obtained by the enlightenment afforded 
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by Vedic knowledge, for which (purpose) I wish to undergo 
this deva-dharana {Lirtgarupa Sivasya dhdrana). May Lord 
Siva grant that the deva-dhdrana will purify my whole body 
purging it of all sins, purifying my tongue, and making it 
more sweet, purifying my ears by the sound of the Veda 
passing through them and by this means [i.e., purification) 
grant me the bhakti and gndna (faith and wisdom) required 
and protect me by making me fit to reach the Brahman. 
By the use of the word deva-dhdrana, a doubt may arise as 
to the meaning intended to be conveyed by it; whether it is 
the outward {bdkya) linga-dhdrana or the mental {antar') 
linga-dharaiia or the pranavalinga-dhdranaP'^ 

In texts like Tvam devdnd?n paramancha daivatam ; 
Tasmdt devdh &iva smrutah ; and Devydyutam devdyutam 
yuvdnam, etc., the word deva indicates no other than Pam- 
Uva, as it generally signifies in the Veda, and is adopted to 
mean it in dchdra, as there are no other evidences in the 
Sdstras to show that any other deity is meant in this connec¬ 
tion. According to its root meaning, the word dhdrana 
means the agency through which, as an easy means, salva¬ 
tion is reached. Therefore it becomes devadhdrano bhuyd- 
sam, which means that as I wish to attain to Brahman, let me 
also be joined to those who are fit to understand Brahman 
by wearing him symbolically. Thus I become the wearer 
of linga—tasmdt mdm medhayd samybjayaiu. Then come 
the words Bhuydsam, etc. Bhuydsam denotes the necessity 
for wearing the linga. Linga-dhdrana also implies the 
wearing of the Pranava symbols, for texts like ybvldddau 
svarah prokto, chchandovrishabhatvam, tatvamasi, etc., 
apply only to Parasiva and also the vi^varupa {i.e., form of 
Visvariipa) is also applied to Parasiva only, because in the 
Asktdnga yogas, the followers of the Veda {vaidikas) 
meditate only on Him as the chief object of worship. 

The Purvapaksha argument in this connection is thus 
developed by Sripati: By the use of the word viivarupa 
in the Rik (quoted above), the Brahma-linga referred to 
therein is none other than viivarupa, except that both appear 


Praifavab means the sacred syllable Aum. 



INTRODUCTION 


247 


as separate entities and Deva~dharanam (naentioned in the 
Rik) means that they are both combined in one by the 
process of wearing (yogat). If it is not so divided, 
then the word Gbpduyci used in the Rik will go without 
any meaning {asambhaiKit). And also the word bhuyascim, 
which is used in a benedictory sense, will also have no mean¬ 
ing. But Linginam chakrinam drisktvd and such other 
texts like linga madhye, jagat-sarvam ; tat prdmSvantarma- 
naso lingamdhuh; jybtirlingam bhtuvbr madhye mtyam 
dhydyet sadct yatih; Imgam JP^ahmawa kevalam, occurring 
in the Atharvana {Feda), Sama {Feda), Rudra (Samhita), 
Hamsa {Samhita), Katthavalli {Samhita), etc., which say 
that &iva Parabrahman is explained {upadesdt) to be Linga- 
rupa, prohibit the outward wearing of the linga {Linga- 
dhdrana). And also texts in the Taittirlya, Kaivalya, 
Kathavalya and other Smrithi texts lay down that Daharam 
vipdpam paraveima bhutam hritpundarlkam virujam 
viiuddham, i.e., internal linga-dhdrana {antarlinga-dhdrana) 
is necessary. Also in other Sakhas Samhitas) Bdhya 
linga-dkarana is not explained, while other texts, such as 
Visvddhiko Riidro maharshih ivam deveshu Brdkmandt; 
tvam devdndm Brdhmandndm adhipatth; vishnuh kshatri- 
ydndm adhipatih, etc., state that the. unrivalled Siva is 
greater than the Viiva and is the lord of gods and Brahmanas, 
while Vishnu is only the lord of Kshatriyas. Thus it is said in 
the Agamas of which Siva is the author. Such as Kdmika and 
Vdtula. There is no support for the views expressed in 
Manu and other Smrithis and Purdnas which are opposed to 
those made in the Kdmika and Vdtula agamas. Moreover, 
in the 6th and 8th adhyayas of the Yajurveda treating about 
Tripura Samhara, from the words beginning with Tes/tdm 
asurdndm tisrah pura dslt and ending with the words So 
abravit varam vrina ahameva paiundm adhipatih asau, etc., 
it is suggested that Brahma, Vishnu and other Devas are 
brought under the category of pabu and Siva himself is de¬ 
scribed as Pabupati: Brahma Vishnvddi devdndm pabutvau 
bivasya pdbupatitvam. This means that the wearing of Siva- 
linga, Bhasma and Rudraksha, which are the symbols of §iva 
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{Saiva lanchchana), are necessary. In this world, therefore, 
the worshipped and the worshipper {ardd/iya and arddhaka), 
the lord and the servant {prabhti and bhrutyd) are seen in 
separate existence separately existing). So it follows 
that bdhya linga-dhdmna is found to be a necessary procedure. 
In order to overcome the ties of bondage created by friendship 
and enmity and the animal nature of the jlva, a mumukshu 
(one who desires mokska) and a bhakta should wear the 
symbol of protection of pati Idnchchandtmaka pdrabiveshta 
linga-dharana (the symbol of the remover of sins in the 
form of Parasivalinga). This goes without saying. In the 
Kdmika and other dgamas expounded by Siva, it is said that 
linga-dltdrana should be throughout life {i.e., that the linga 
should be worn throughout one’s life) which shows that when 
one is already invested with one Karma vidhi), no other 
Karma binds him.®’ On the basis of this reasoning, there is 
no room for one who carries out the Updsana Krama of 
Pou7idar%ka and other Srauia and Smdrta observances, for 
observing other Karmas. When one is invested with the 
dlksha (i.e., bivadlksha), he is absolved fi'om observing the 
sutaka and other obsequial restrictions {sxUakddi nishedha 
darianena), as also with the performance of the Sdpinda and 
other {i.e., subsequent) ceremonies {Sdpindyddi uttam- 
karmatidm vaiyarthya prasangdl). After the Saiva dlksha 
is over, the invested is absolved from jlvatva and pretatva, 
for he is, by such investiture, absolved from the Karmas 
{dbrama dharma) to which he was bound from his birth in his 
caste {svajdtya)\ being from the time of such investiture 
subject to its duties and responsibilities, he is freed from the 
restrictions imposed by being born in his caste. By this in¬ 
vestiture there is no fear of his falling again into Veda bdhya 
mata {i.e., entering into the limits prescribed by the Veda).'^^ 

This argument is again and again urged by Sripati ; while 
one is subject to one vidhi, he cannot be subject to another. 

Siipati’s argument may be summed up thus: Previous to 
dlksha, one is subject to the restrictions of the caste into which he is 
born ; after the diksha, he becomes a new person and is subject only 
to the restrictions imposed by the diksha ceremony. 
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Even such great sages like Vasishta, and other great 
Brahmanishta Rishis and Muktas are found to have been 
observers of jybtishtbma and other duties. As stated by 
Manu and other writers, Yadvaikiwha Manuravadat 

tat bliaishajam, the medicine prescribed by them for remov¬ 
ing the disease of worldly attachment, should be strictly 
followed. But it may be asked, Brahma and others have 
not undergone, as required by the Smritis, Agamas and 
Purdnas, the linga-dharana dxksha and consequently what 
use is there in it ? The answer is that they have mbkska 
through Sraddhd, Bhakti and Dhydita in a combined form. 
And as it is said in texts like Tamevam viditvd atimrutyu 
meti, ndnyah pantah vidyate ayandya, grmiddevatu 
kaivalyanty ndnyah pantah vimuktaye, etc., ntbkska is 
available by reason of wisdom {gndncd}. It is said in the 
text, Mbksham ickchet Jandrdandt (all wealth may be 
desired through Isvara and all nibksha through Janar- 
dana), which shows that Janardana only is the giver of 
mbksha and not Siva. To meet this argument, it is said 
Sarvalingam sthdpayati. Here the ladanta^^ verb {stkdpa- 
yati) is opposed to the above view. Also, this is against 
the views of other Smritis, because the verb sthdpayati 
denotes from its root meaning sthdvara linga sthdpana, 
i.e,, the est^lishing of a sthdvara hnga on the body. 
Such a being held in the hand with the uttering of 

the prescribed mantra {linga-pdnindm abhimantritam pdni- 
mantram), invests a man with pure thought. Then arises 
the objection if one is thus invested with pure thought, 
then there is no need for investing him with bdhya Imga. 
The answer is that just as the Idnchchana, the insignia of a 
king, such as svetachchatra (white umbrella), etc., are not seen 
in servants, so certain of the emblems of Siva, such as 
Garalabhakshana (poison swallowing) and Bhujaga-bhushana 
(serpent-decoration), on account of their terrifying character, 
are impossible of being worn by others. Just as there is no 
authority for adopting the numgaldcharana [bmkdra) in the 

is a technical term used by Panini to denote the Present 
tense or its terminations. 
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beginning, for there is no Vedic support for such adoption, 
just as one who worships Siva in his saguna form is unable to 
worship him in his nirguna form also, and just as all people 
who wish to attain their desires worship God only in his 
temple, similarly the wearing of the linga {linga-dkarana) 
seems to be (apparently) against the prevalent (received) 
procedure of the Srutis and Smritis as they do not permit any 
scope for it. If it is said that this principle is also objected to 
as enumerated in the Sankkya Smriti, then our reply would 
be in the words of the text: Lingadharana radhdlmniastu 
prdtyakshika sruti smrityagama purdnetihasa vihitatvma 
lingadMranasya agnihoiradivat vaidikatvam siddham Hi, 
etc. (It is as decided a fact that linga-dhdrana is in accord¬ 
ance with the teachings of Sruti, Smriii, Agama, Purdna 
and Itihdsa as the agnihbtravidhi is in accordance with the 
prescriptions laid down in the Veda.) 

Atha means After Diksha. 

Therefore it is that only after initiation by means of the 
(Siva) diksha {tat dlkshdnantaram) that one should undertake 
Brakmajignydsa {Brahmajignydsa vidhiyate). Sripati thus 
suggests that he has established that atha means dlkshdnanta¬ 
ram, i.e., after the DIKSHA and not AFTER OBTAINING 
ADHIKAKA (as suggested by Anandatirtha). 

The Vedic text Vat chchandasdm rtshabhd visvarupah 
denotes that the unlimited Siva assumes a limited form 
to enable those who are his Bhaktas to worship him. 
Upanishadic texts like A^drdyam nidha-napatayd nama\ 
etc., denote that the all-pervading linga is in every¬ 
thing including Narayana, the lord of all people devoid of 
riches {i.e., people who seek mbksha at the hands of 
Narayana). Thei'efore Siva is also found pervading Nara¬ 
yana. Texts like Sarvalingam sthdpayati, etc., therefore, 
refer only to linga-dhdrana, the wearing on the body of 
the all-pervading Siva. This statement is again supported by 
the texts of the Svetd§vatara, Atharvana sirah and other Upa- 
nishads : Prdnchbham pratyanchdham (I existed at first; I 
exist ever after). It is also said in the Kathavalli, and 
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Hamsa Upanishads and in the Linga Purdna and other 
works: Tat prdnesvantarmanasb Hnga mdhuh; Lmge 
sushuptih; Lingam Brahma sandtanam; etc. The light 
existing in the interna] mind inner consciousness) is 

called linga ; the stishupti {i.e., the dreamless sleeping 
state) is in the linga, i.e., the Jiva in a dreamless state of 
sleep is (verily) the linga, i.e., they, Jlva and Linga, are 
one in that state; the linga is sandfana {i.e., everlasting), 
etc. The attributeless form of Brahman {Nairupapada 
Brahmapada as opposed to Sdpapada Brahmapada) denoted 
by the linga is just like a form having all the limbs, such 
as kara, charana, etc., and is therefore to be understood 
as synonymous with a Brahman having form. That is 
to say, the Brahman who has no attributes has to be 
understood as equivalent to Brahman with attributes and 
having a body and all limbs. That is, the unlimited 
Siva is worn on the body in a limited form; though 
the unlimited Siva has no form or attributes, he has 
to be conceived as possessing both when worn as Linga 
on the body. 

If the text amrutasyd deva-d/mrazia bhuydsam is 
divided into ddva and dhdrana, then according to the 
Aparamitddhikarana Nydya, the word Deva, owing to 
contact with the body on which the linga is worn, not only 
means “ to protect ” the wearer {gdpdya) but also, by being in 
contact {samyogdrtkakatvena), means also the giver of 
Mdkshapada to him {amrutapada vdchya-mdkshasya). If 
this is not understood in this sense, it will not satisfy the 
importance of the text appearing in the Sankara Samkild : 
Lingdnga sa?tgm5 vatsa punarjanma navidyate, Yugapat 
gndnasidd/iisydt tatho moksham avdpnuydt iti, etc., i.e., 
the wearer of the linga will have no more births, but will 
attain wisdom and final release. The text, Sarlram me 
vicharshanant, states that the wearing of the linga on the 
body makes the Jlva to constantly think and meditate on 
the Lingardpi Siva (whom he is wearing) instead of (being 
distracted by) the many enjoyment-yielding objects of the 
external world. 
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Then the Smriti texts Atyasramastha sakalendri- 
yani; Atyasraml sarvadd sakrudvd japet; Vratam^tat 
pMupatam pasupdsa vimdkshdya; Vratametat ^dmbha- 
vani; Tat samdcharet mumukshuh napunarbhavdya; 
Teskdm evaitdm Brahmavidydm vadeta sirbvraiam; 
Tasyeti kathitd hyarthd prakdsante mahdtmandm, etc., 
occurring in the Kaivalya, Atharvana sirab’, Kdidgni 
Rudruy Mundaka and other Upanishads, state that only he 
who adopts the pd&upata vrata is eligible for the teaching 
of Bi'ahmavidya {BrahmavidyddhikdritvdpadHdt). There¬ 
fore linga-dhdraTza dlksha is decidedly to be imparted 
to one who is desirous of learning Brahmavidya {Linga- 
dkdrana dlkskitasyaiva Brahmavidyddhikdritvaan siddham). 
If the objection is urged that in the Kaivalya and Svetdsva- 
tara Upanishads . there are no texts prescribing linga- 
dhdratm, and that it is quite enough for one who is 
initiated in the Pdiupata vrata to smear himself with the 
Bhasma only (Bhasma-dkdrana ); then, it may be stated, 
that is not so. For, one initiated in the Pdsupata vrata 
should also wear the linga as part and parcel of his body in 
the same way as bhasma-dhdrana. For it is said — 
Lingdnga sangindrn chaiva punarjanma navidyate 
Yeska pdsupato yogah pabupdba nivruttayd 
Sarva veddntasdrdyam atydsrama iti brutib. 

Whoever wears the linga on his body will have no 
further births ; this wearing of the linga is the Pasupata 
yoga, i.e.y the joining of the linga with the anga or body in 
order to destroy the animal-nature created by bondage {paiu- 
pdba) in man. This is the gist of the whole of the Vedanta 
and this is the Atyasrama which is declared in the Sruti. 

Further it is said: Parabrahmdbhidham lingani 
pa^upd&a vimbchakam ; yb dhdrayati sadbhaktyd sa pdbupata 
uchchyate. 

The linga which is named after Parabrahman, and 
which removes the ties of bondage and releases the faithful 
wearer (from the same) is called Pdhipata. 

Sarlra tritayd bhaktyd Inigam parasivdtmakam, yb 
dhritvd vicharet bhumau sa pdbupata uchchyatl. 
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Whoever wears the linga of the Para Siva form out 
of pure mind, physically and mentally, and walks about in 
the world—he is called a Pasupata, 

Lin gam Sivo bhavet k she tram angam samybga 
abrayahi tasmdt lingdnga samyukto ybpi so atydsraim bhavet. 

becomes Siva ; kshetra becomes anga {i.e., body); 
both these being combined become lingdnga^ i.e., linga and 
anga ; one who becomes lingdnga becomes atydirami. 

Brahmachdri grihasthbvd vdnaprasthb yatisty, vd, 
yastu lingdnga samyuktah sa yeva atydbrami bhavet. 

Be he a Brahmachdri or z. grihastha (householder) or 
vdnaprastka, or a yati {i.e., sanydsi) —whoever combines in 
himself the linga and the anga, he is said to have become 
atydirami. (The words Pdiupata and atydsrami are synony¬ 
mous with lingadhdri. So these words explain each 
other.) 

Further, in the Sdmajaigishlya idkhd and in the 
Saddnandbpanishad it is stated: Antardhdrano §akto vd 
hycdaktbvd dvijbttama, samskritya gurund dattam Saiva 
lingam urasthale, dhdryam viprena muktyartham yevam 
veddntinb viduh,. 

Whether a Brahmin is to wear the linga internally 
or not, he should accept the linga given by his gur7i after 
consecration and wear it on his bosom in order to obtain 
mukti —as declared by the Vedantins. 

Further) in the Aibvarya idkhd of Atharvana Veda, it 
is said: Yb vdmahasidrchita lingamekam pardtparam 
dhdrayaie sataiam viprah kskalriyb vd i Tasyaiva labhyah 
parameivarbsau niranjanam paramam sdmyam upaiti 
divyam. 

One who keeps in his left hand the linga, the greatest 
of the great, be he a Brahmana or a Kshatriya, him 
only the all-pervading and great T^vara will join with 
all his glory. 

From these texts it is seen that dhydna and dhdrana 
(contemplation of his glory and wearing his linga) of Para- 
me^vara should always be possessed by a mumukshu, i.e., 
one who wishes to attain mbksha. 
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Again, in the Rudradhyaya it is stated Adhyavbchat 
adhivaktbh prathamb daivyb bhishag ttyawbna, etc., which 
means that Para Siva only can keep away {i.e., ward off) the 
flow of birth, death and samsara and can effectually 
prevent them (from recurring). Therefore it is explained 
by the Veda Purusha in the Rig^ Yajiir and Sama Vedas 
that only one who wears the linga will be capable of obtain¬ 
ing release from the bondage of pasu and pMa {paiupaSa 
vimbchakatvam^ i.e., the release from the subordinate 
state of animal bondage).^*’® 

Again, in the Rigveda occurs the text: Ay am me has to 
bhagavan, Ayam me bhagavattam 1 Ayam me vUva 
bheskajb, Ayam &ivabhimarshanah il Ayam mata Ayam 
pita Ayam jlvatur agamat\ I dam tava prasarpanam 
stibandha rehi nirViltyanena II , 

This text states that the linga that is kept in the hand 
is the Veda Purusha and that Sivabhimarshana is the , 
touching of the Sthavara-linga. And therefore the combi¬ 
nation of the two (the Veda Purusha as represented by the 
linga and Bivdbhimarshana) makes Siva to be in touch with 
the wearer (of the linga). 

The same thing is said in the Vatula Sruti :— 

Dhdrayet yastu hastena lingdkdrani Sivam sadd ' tasya 
hasta sthitam viddhi matpadam sapaddm padam iti, which 
may be thus translated; “ He who always places in his hand 
the linga form of Siva, knows that he has in his hand my 
presence, of great wealth.” ‘‘Just as a ball of iron thrown 
into the fire acquires all the properties of the burning fire, 
the man who wears in his hand my world-curing linga 
form will be possessed of all my properties.” 


Cf. Bhagavatu, Canto V, where the word fasataniyam 
occurs. This word describes men animals drmvn by their nose-strings. 
Cy. also the following; Sarve vahdmo balim ISvarayate prbta nastva 
dvipade chatushpadah. occurring in the Bhagavata, Qssx&o V, 
Adhyaya 1 ; We, two-legged animals, carry a bodily sacrifice to that 
great Lord just as the four-legged pain is dragged along with a string 
in its nose to the sacrificial fire. 
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So it is said in the Kamika Agama: Ayam me hastb 
bhagavan iti, vihxch. means “This Almighty God is in my 
hand”. 

From this mantra, it follows that the Veda Purusha is 
firmly held in the hand of one who wears, the linga {Linga- 
dhriti). That is, he who wears the linga has the presence 
in this body of the Veda Purushad^^ 

In the Yajur Veda (Ashtaka I, Part iv) it is said, 
Yate RudraAHvatanu aghord pdpakdHni i Tayd nastam 
vdsanta mayd giriiantd abhichdkasih iti \\ Triyam- 
bakam yajdmahe sugandhim pushiivardhanam I Urvdruka 
miva bandhandi mruthybr muksHfiya mdmrutdt iti II 

Again, it is stated : Somdrudrd yuvdmetdnyasmai visvd 
tanushti bheshajdni dhattam avasyatdm mmichatam yanno 
asti tanushu baddham krnla menb-asmat iti, etc. 

The meaning of these texts is given in the Linga 
Purdna as follows :—Yd te Bivdtanu rudra linga mangala- 
ddyakam i Lingam Bivatanuh prbktd murtir ghbrd tanuk 
smrutdW Apdpes/iu cha bhakteshu taybr madhye Siva 
tanuh I Kasate paramesasya iishtdste lingadhdrinah II 
Taydsanta mayd sankhya kdrunya linga rupayd 1 Abhi- 
chdtaslln tanuvd girisantd abhiraksha mdmW Triyambakam 
virupdksharn lingam brahmasandtanam II 'Yafdmahe dhdra- 
ydma sugandhim pushtivardhanam i Urvdrukam yathd 
bandhdt mruthybr mukshlya mdmrutdt i Prathamdshte 
Yajurvede prame charama samgnikew Linga dhdrana- 
mdkhydtam Veda punsam mahdtmandm l Somd Rudrd yuvd¬ 
metdnyasmai asmabhya mevahi'^'^ Visvdni bheshajdnishtha 
prdnabhdvdtmakdni cha I tanushu dehatritaye baddham 
mdydmaydtmakam II Kritam yadenoduritam manb vdkkdya 
karmajam I tadasmadasmata stlmrnam mukhyatb vdsya 


The mantra theory is that if the person who wears in symbolic 
form the deity who is to be worshipped, meditates on that form 
uttering the mantra, and the name of the deity, in the particular 
form prescribed, he finally attains absorption into that form. This is 
described in the following text :— Manatiat trayate yastu mantra 
ityabhidkiyate I tasmat mantrena tanmurtim bhaktipurvefya dhtyaidm, 
(See Tantrasdra A^ama on Dhydna,) 
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tamyuvam II Munchywztam kripayd samyak prambchayatam 
%§varau II 

In the same work {JLinga Purdnd) it is said that 
Paramesvara has two forms : 

Rudrb vd esha yadagni tasyaite tanu vau 
Ghordnyu sivdnyayiti. 

Rudra has two forms, one a fearful-looking and the 
other a serene-looking one; therefore the words Rudra and 
Soma imply these two forms of Siva, Ghdra (the fearful) and 
Aghbra (the serene-looking). 

In the Vedic text, yuvammtdLns “yaus” (plural) and 
asme asmabhyam (third person) means belonging to us and 
visva means the whole universe. All these forms are as 
medicines (or cures) for the disease of mundane miseries 
{bhavarbga/iardni). Is/ita, prana, bhdva, bhasma, rudrdksha 
are the signs which will cure bkavarbga. That is, that 
Ishta linga, prana linga, bhdva liitga, bhasma, rudrdksha 
and other symbols are the cures for mundane ills. That is, 
the wearing of the linga and rudrdksha, and the smearing 
of bhas/ka, etc., on the body will protect a man from anddya- 
vidydvdsitam, that is, the ills of former existence. The 
wearer will be released from all the ties of this world 
{muchyatam). 

In the Sruti text, Umdsahdyam Parameivaram prablmm 
trilbchanam rvilakanthwm praidntam, etc., the two forms of 
Tsvara are established. He who is combined with Uma 
is Soma (or Isvara). His body is made of the Five 
Upanishads and a beautiful form, capable of removing all 
the ills of family bondage {samsdra dukkkam). “You 
two, Uma and Soma, being on our body in the form of 
Ishta and other {linga), which being worn (dhdrayitva) 
and never leaving our body, will destroy all the ills 
which have their origin in malatraya [malalraydtmaka — 
that is, manas, vdk and kdya)d' For it is said in the 
Sruti'. VHvbdevdn vidushd veditavyam baivam lingam 
pradhrutam sarvavedaih taddtma siddhyai munibhih niukta 
kdmaih kanthe haste mastake vd bkavati dhdryam |i 
That Bivalinga which, according to all the Vedas, 
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signifies the Lord of the Universe as is known to the 
wise, and whose wearing is supported by the VMas 
should be worn by those who wish to attain their desires, 
on their bodies, either in the neck, or on the hand or on 
the head. As this is so stated in the Santa Veda, therefore, 
the wearing of the Sivalinga, which is a cure for all 
worldly miseries, must of necessity be adopted by all who 
desire salvation {mumuks/mbhih). 

In his Siddhdnta Bikhdmani, Renukacharya interprets 
the Rigveda mantra Pavilramte, etc., in the light of linga- 
dharatta {Lingadhdrana paratvena nirdHdt). He thus 
interprets the Rigveda mantra referred to:—The linga is 
named Brahman. The lord of Brahma is Tsvara. There¬ 
fore the linga is said to be the purifying agent {tat- 
pavitram). By being in contact with it, the body becomes 
purified. The Rik, therefore, says Pavitramte vitatam 
Brahmaimspate, i.e., the body coming in contact with the 
linga, will purify the wearer. Therefore such a linga is 
necessarily to be worn for obtaining consecration by a 
Saiva who would be faultless. A body devoid of such 
consecration [dlkshdrahitci) will never attain salvation 
{uttamapadam). Just as failing to perform Sandhyd- 
vandana is counted as a religious omission and a 
sin, so is a person who has not been consecrated in due 
form accounted a sinner. Again, it is said, “a bhakta who 
does not wear the linga on his body until the moment of 
his death, the food that he takes daily is (no other than) the 
flesh of his own body.” He who does not keep on his body 
the linga, his body is as useless as that of a corpse. There¬ 
fore the wearing of the linga is as important as maintaining 
a sacrificial fire throughout one’s life. Just as a piece of 
burnt wood found in a cremation ground is prohibited from 
being used for other purposes, so is one who does not wear 
the linga on his body disallowed from observing every rite 
prescribed {sarva karma bahishkrital^. Thus it is stated 
in the Vdtula, Skdnda, Laingya and other texts which 
treat of the failure to wear the linga. Next as to bhuydsam 
iti, it should be taken to mean tmdhdvl-bhuydsam, i.e., 
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Brahma-varchasvi-bhuyasam^ i.e., that which causes one to 
possess the brilliancy of Brahman. Here, the meaning 
applicable to asam in the text Ahamekah prathamamdsam 
Hi, “I alone at first existed,” should be given to in 
bhuydsam {bhuA dsam). If that is done, there is here 
vidhyarthdpapattlh. That is, by means of the vidhi (the 
prescribed ceremonial), the result follows. Therefore the 
wearing of the lin^a (after the dlkshd) is testified to by the 
dchdra that has prevailed from yore {akamekah prathama- 
mdsam itt). Failure in securing such a consecration will 
prevent the warding off of the eternal three-fold sins 
{malatraya) of the three-fold physical body [sarlra-traya). 
The function of consecration is also a Vedic one. In the 
Vdtula, it is stated: —Vaidikatvam yathdvakshye sarvaveda 
pramdnatah i Vida veddnla siddhatvdt vaidikam linga- 
dhdmnam il Vida viddnta sdstrishu purdnishvdgamishu cha \ 
Bvdhmanasya samdkhydtani lingad/idranam iti il I declare 
that linga-dhdranam is a consecration (of the body) rendered 
necessary by the Vidas as the same is affirmed by all the Vidas 
and Viddntas. In all the Vidas and Viddnias, and Purdnas 
and Agamas, linga-dhdrana is stated to be necessary for a 
Brahmaaa. In the Yajur-Vida generally and Taittirlya 
Samhitava. particular, the statement is affirmed:—“ To those 
who aim at mdksha, linga-dhdrana is spoken of as a necessary 
consecration.” The same is understood from Chchandas 
and Vida, where it is said that linga-dhdraita came to be 
born from Amrita (ambrosia). In the Linga Purdna, it 
is said:— 

Indrastu ParamaUvaryaidli Samba strilochanah, mdm 
midhayd pragnyayd cha spmnotu prvnayatvatha, amrutasya 
indkshaldbhdya sarvadihishu sarvadd, divasya lingarupasya 
iivasya paramdtmanah, dkdranam tad dhritiryasya divadhd- 
rana ishyate, tasmdl sariramtniloke vicharshana makilbisham, 
jihvd mi rasand bhuydt madhurdldpabhdshim, karndbkydm 
irotrayugmena bhurivyasruvamasmyakam ll Brakmanah 
pdrvatl^asya koiodkishthdnamevaki, asiriva yadd like prag- 
nayd midhayd vritah, irutam tatiravamdmi mi gopdya 
prayatfiatah, ityddind II 
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In the Linga Purcina, the linga consecration is stated 
as absolutely necessary to protect the body spiritually. In 
the Smritisi Itihdsas and Puranas, it is said that to triumph 
over this world, is this consecration rendered necessary. 
No Rishi will feel any doubt to this procedure of consecra¬ 
tion nor object to it as it is sanctioned by the Veda. 
Therefore no other procedure is stated to be the right one 
by the Vedas. 

In the Sdnkhya Smriti, it is stated that the wearing of 
the linga, chakra, etc., should not be allowed as it is 
objectionable {nishedkah). Such a statement cannot be accept¬ 
ed and followed {navidheyam), because Vedic support is 
the one important thing and there is support for linga- 
dkdrana in the Veda. In the Veda, it is stated udile juhoti 
(offer the sacrifice at the appearance of the sun) and anudile 
juhoti (offer the sacrifice just before the appearance of the 
sun on the horizon) in expressions which are contradictory 
to each other. In this instance, the two expressions belong 
to two different branches [sdkhd) of philosophy, one to the 
Mayavadins [dhurta s mar la mdydvddins) and the other to 
their opponents. These two schools are not in favour of 
each other. They make use of their own invented groundless 
arguments {kalpita niskedhcdd) to support their ideas and 
discard those of their opponents. Their statements carry 
as much credibility as the one which says that there is a 
lotus flower (growing) in the sky. Similarly tapta linga- 
dhdrana has, it has to be inferred, as much truth in it 
inasmuch as it is un-Vedic. 

Since the word Chakri is put on a par with the word 
linginam and its wearer is put on a level with the wearer 
of the linga, an examination of the relative positions of 
the tapta lingi and the irauta lingi, with the aid of 
Srutis, Smritis, Puranas, Agamas, etc., is rendered 
necessary. Such an examination proves that the latter 
is the superior of the two. Therefore tapta linga-dhdrana 
would be a procedure outside the purview of the Vedas. 
There are two ways adopted in the wearing of the linga : 
one &ra,uta and the other cdrauta. The former k called in 
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the Saiva religion stiddha ling^a-dhara-m {Shadadhva 
Buddha linga-dharana); and the latter is called the tapta 
linga-dharmia {a^rauta tapta linga-dharana). The Vlra- 
daivas being irautas and followers of the Vedamarga only, are 
prohibited from having recourse to tapta linga-dhdranay 
which is stigmatised as sinful {pratyavdyaTi, mahdnbhavet). 
This is so stated in the SiddJvdnta Agama. Just as one 
who maintains a sacrificial fire of one particular kind finds 
it unnecessary to maintain a sacrificial fire of another kind, 
though the maintenance of both of them may be in accord¬ 
ance with the Srutis {ubhayoh srautatvdt), and just as one 
who has begun the performance of one karma finds himself 
unable (being prohibited) to begin the performance of 
another karma^ agreeably to the Vedic injunction, similarly 
in adopting &aiva dlksha, two conflicting methods of linga- 
dhdrana would be irregular and opposed (to Vedic proce¬ 
dure). Such a condemned procedure should not be simul¬ 
taneously adopted in a matter of life-long dlksha like linga- 
dhdrana., as the procedure presented on the analogy of the 
Pancharafragama (as to tapta linga-dhdrana) is not Vedic. 

For one who wears the linga, there is no kind of 
pollution caused: pollution arising from birth and death, 
just as in the same way one who has installed the sacrificial 
fire need not observe the pollution arising from birth or 
death. He can continue during that period the worship of 
the linga without any break. And therefore one who wears 
a linga throughout his life will always be a consecrated 
person and as such will have no need to observe such 
pollution. As stated in the Vedic text Sarvalingam 
sthdpayati, that is, the wearer of the linga is always 
under the spell of purity for the very reason he wears it on 
his body. Because it is said in the ParMara Smriti, the 
Siddkdnta Sikkamani and other works that the worshippers 
of Siva and the installers of the sacrificial fire—these 
two classes of people—and a Brahmachari, that is, one 
who has been invested with the sacred thread, and a 
Sanyasi are not subject to any kind of pollution. Again, 
it is stated in the same works that a woman who is fond 
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of always worshipping the linga, one who is confined 
{sutaki) and one who is observing the courses {rajasvala) 
are a crore of times purer than the sun, fire and the wind 
{ravi^ agni and vdyuh). Further, the same works lay 
down that neither at the time of birth nor at the time of 
death should Sivapuja be abandoned. These statements 
prove that the body which bears the linga on it is never 
polluted and is quite free to offer worship to the linga at 
all times without a break. 

Next is the fact that customs contrary to these texts 
exist do not take away from their validity. (The customs 
lack support and so cannot be held to nullify the texts.) 
The validity of the Srauta rules is not affected by the 
existence of customs sanctioning the offer of animal 
sacrifices at the Jyotishtoma, Atiratra and Paundarika 
rites, the partaking of animal food and the drinking of 
Surd (Soma juice) at them, and the enjoyment of conjugal 
felicities by Brahmacharins during day time with ddsis — 
though these are manifestly against the morals of the world 
and against dchdra as declared in the Srutis. 

Next, as Saivas are thus free from pollutions of these 
five kinds—birth, death, rajasvala, etc. {pancha suiakddhdve) 
—they are superior to the four Farms (FarmcAalusMa- 
ydtllatva). It is just that the food touched by them should 
be partaken of. To say—as some say—that those who 
follow the Vedic injunctions should not have intercourse with 
Lingadharis who, following the Saiva SSstras, do not 
observe the five kinds of pollution, is not correct. (The 
suggestion is that such a statement is lacking in support.) 
For it is said in the (Saiva) Siddhdntas, Agamas and other 
authorities that just as one during the time the sacrificial 
fire is being installed need not observe (the pollution result¬ 
ing from) the courses of his wife, similarly one who wears on 
his body the linga^ which he worships of his free will 
with sincere devotion) is unaffected by pollution. Just as 
the tongue should not be touched by the hand for fear of 
pollution but still the mantra pronounced by the tongue is 
still very holy and produces holy results, so a Saiva has no 
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pollution for the very reason that he wears the linga on his 
body. According to the Ve.da, he will never become 
polluted even if he is touched by others. After the Saiva 
Diksha is undergone, there is no such thing for a man as 
Preiatva and Jlvatva (t.e,, he is absolved from these two 
kinds of pollutions). Though it is declared that the 
performance of ceremonies pertaining to birth and death are 
not necessary any further after Saiva Diksha, it is wholly 
incumbent upon Saivas to observe the other rites which are 
prescribed for them in the Saiva Agamas. For it is said in 
the Sctnkava Samhita., Stddhania Sikhdfftani and other 
authorities that/those who worship Srikantha constantly, 
according to the rules prescribed for each caste {Svajdti- 
vihitam dharmam), are as holy as Mahesvara himself 
{te vai Mahesvamfi smrutah)^ while the worship offered 
by those who adopt modes of worshipping Him not prescrib¬ 
ed for them, is not accepted by Flim. Siva formerly 
proclaimed that every varna should practise what was 
prescribed for it; those who transgress the rules (laid down) 
would show lack of faith and become sinful. Just as those 
who transgress the orders of a king become punishable, 
those who transgress the ordinances of Siva are liable to the 
punishment of being thrown into Naraka {Narakastatha). 
Sambhu ordered Samba to punish those who transgressed 
His ordinances ; therefore every one should strictly hold fast 
with wisdom and faith to those ordinances and worship San¬ 
kara. With them (those who adhere to His ordinances) He 
becomes much pleased. Therefore one must become pos¬ 
sessed of wisdom and good practice until one’s death. Even 
though he attains wisdom, he should not leave the karma^ 
which is the source for yielding good results. Also, good 
practices enable a man to appear holy and adorable. And 
one who is destitute of good practices, becomes blame¬ 
worthy in the eyes of society and the world. Just as eyes 
and limbs are mutually combined in obtaining wisdom, in 
view of good results these limbs should be so used as 
to produce the best fruits desired. Therefore to protect 
the ordinances of Siva, one should become a bkakta Sivavrati, 
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i.e., staunch and faithful Siva-vrati, and surrender him¬ 
self to Siva (Szvdrpana) by offering to Flim all wise acts 
done by him, strictly following the path of the Veda. This 
is what has been stated in detail in the Sankara Samhita 
and the Siddhdnta Sikhdmani. 

Though nothing immediately useful may result in one’s 
own favour in the case of one who acts in accordance with 
the ordinances of Siva, yet he should not travel beyond the 
right path just as a subject would not break the laws of his 
king. After obtaining Siva Diksha, one should strictly 
adhere to it and act up to Siva’s ordinances. For it is laid 
down in the Srtiti text Bfnskdsmadvdtah pavate iti, out 
of fear, blows the wind. Even the Wind and the Sun 
Gods blow and shine forth (respectively) in great fear 
and with due reverence to the ordinances of Siva, for 
fear that if they broke even by a little the laws of 
Paramesvara, they would be putting themselves in a 
position in which they would be causing inconvenience to 
the whole world, and preventing those in it from performing 
the karmas they have respectively to discharge. What need 
is there to speak of the mere men who are blessed with little 
wisdom ? In the Linga Purdna it is said “ We, Brahma 
and all others, are like quadrupeds (pa^avaA) and you our 
Lord or Therefore you are ceiled PahtpaP.” So say¬ 

ing all the Gods wore on their bodies the Sivalinga and they 
all became PdSupaias, i.e., they accepted the Lord Siva as 
Pasupati. And so the Lord Siva is the chief object of wor¬ 
ship for Brahma and other Gods. And they wear on their 
bodies the bhuti (sacred ashes) and rudrdks/iaki (the sacred 
rudrdks/ii beads) and the linga. And Siva, looking at the 
faithful Gods, Brahma, Vishnu and others, decorated with 
sphatika mala, killed Tripurasura and protected them. 
This proves that Sivalinga-dhdrana was accepted by 
Brahma and the other Gods. It is also stated in the San¬ 
kara Samhita of the Skdnda Purdna: —Brahma, Vishnu 
and others among Gods and Gautama and others among 
Rishis ever wear on the best part of their bodies the Siva¬ 
linga'. Hari suspended the linga on his chest; Brahma 
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wore it on his head ; and thus wearing the linga they went to 
their own places. In this world, the linga is actually seen 
worn in the temples of Anantapadmanabha, Vitthalesvara, 
and Narayana—in the hand, on the head and other places 
respectively. So nobody can have in this world even the 
suspicion of a doubt about Linga-dharana^ i.e., the wearing 
of the linga. 

Srutis say that the chief qualification that one should 
possess for Moksha is the union (yoga) of iraddkd, bhakti 
and dhydna. But according to some, it is dhyana and 
gndna that secure salvation. There is therefore no necessity 
according to them for wearing the linga on the body (such 
wearing after the Diksha ceremony standing, in the opinion 
of Sripati, for bhakti). There is absolutely no use of such 
a doctrine as this [na kinchit praybjanam iti). In the 
Srutis it is stated that freedom from the bondage of worldly 
illusions ( Visvamdyd nivrittih) will be obtained by constantly 
praying for Siva {tasya abhidhydndt). by wearing on the 
body the symbol of Siva {i-e. Lingadhdrana ybjandt) and 
meditating on the qualities of Siva {tatvabhdvdt). By this, 
declare the Srutis, the sight of God {Sdkskdtkdra) will be 
finally secured and instantaneously all mdyd will be removed 
{sakala mdyd nivrittih). By lessening the authority of the 
Sutis (Sruti sankbcke), we are setting it at naught {mdnd- 
bhdvdt). 

Even Bhagavan Vyasa has explained the three-fold 
nature of updsana (I. 1.32) Jlva mukhya prana lingdn- 
netichennbpdsdt traividhyd ^ritatvdd iha tadydgdt, whose 
meaning is thus explained with the aid of the Skdnda 
Puratm :—Meditation {mdnasbpdsanam) should be done in 
the mind (hridaye) or at heart {dahara), either by the utter¬ 
ing of the Panchdkshari, Gdyatri or Rudrasukta. This kind 
of meditation is called Vdchakbpdsancctn. The next kind of 
meditation is by holding the Bivalinga in the palm of 
the hand or (kept concealed) in the grain or in the fire. 
This kind of updsana is called Kayakbpasanam, done 
out of ^raddhd and bhakti. Thus, in this way, every 
initiated person (Dvija) should worship with three-fold purity 
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{trikaranaih)- This done, he will attain mukti. This is the 
Vedic method; and there is no other method (of obtaining 
mukii). For it is said:—A great man {mahatma) thinks of 
the same (thing) in his word, mind and action in the same way. 

So, those who offer sacrifice in their minds {manasa 
yagna) without being duly initiated, and without wearing on 
their body the linga externally, derive no benefit from it, 
for such mdnasa yagna (without the contact of the lingo) 
will not have freed them from the three-fold sins of the body 
{malatraya dhvamsdbhdvdchcha). Just as the previously 
initiated person only is qualified to chant the Vedas and to 
perform the Sandhydvandana every morning, so according to 
the Sdstras he who wears the linga on his (external) body 
is alone entitled to Sivadhydna and Sivagndiza {i.e., medita¬ 
ting on Siva and acquiring full knowledge of Him). 

Just as fire is necessary to prepare food, so the 
external wearing of the linga {bdkydngasya linga-dhdrana) 
is absolutely necessary to enable one to internally meditate 
on Siva {antar dhydna). If such a procedure is not adopted, 
the previously quoted authorities— Sruti^ Smriti, Againa 
and Purdnas —will be of no use and everything will be un- 
Vedic {Veda bdhyatva prasangdt). For it is declared 
by Manu, Gautama and other Smriti writers that he is a 
dhydna yogi, who during meditation is found to possess on 
his body the Sivalinga {Sivalingdnga-samyutah) and who 
repeats the. mantra by his mouth, who meditates in his 
mind, who wears on his external body— Le., on his head—the 
linga, who puts on the necklace of Rudraksha and holy 
ashes and who keeps his tuft of hair {sikhd) on his head— 
for these are the characteristics of a twice-born person {etdd 
Brdhmaiia lakshanam). This procedure—of wearing the 
linga —is one in accordance with Vedic requirements and 
hence is not opposed to the Veda. It is stated: Moksha- 
michchet Jan^rdai^mt iti.^^^ 

This is from the Skanda Purdi^a and the full text is as follows:— 
Ah am bhogapradb vatsa mokshadastu Jaiiardanak^ which may be 
thus translated :—Dear boy, I can give every felicity in life, but 
as for nioksha you should go to Janardana. 
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Janardana Narayana) alone can give moksha and 

He alone should be worshipped by those who wish for 
it. This, however, is not so. For there are Sruh texts 
like the following:— 

Biva ekd dhyeyah sivamkarak sarvamanyat parUyaiya II 
Isam gnatvd amrutatvameti ii 
Gnatw Bivam mntiniatyantameti II 
l^am gnatvd amriid bhavanti II 

Dhydna nirfntztkandbhyasdt pdiam dahati pcv^itak It 
Ksharam pradhdnam amru idksharam hamh II 
Tasydbhidhydndt yojdudf- tdtvabhdvdt bkuy cischdnt6 
vismmdydnwritdk ll 
Eka em Rudro na dviilydya iasthe n 
Visvddhtkd Rudro maharshih 11 
Vo devdiidm prathamam purastdt ll 
Tamakratum paiyati mtaidkah ii 
Dhdtuh prasdddt mahimdnatmsam ll etc. 

These and other like Sruti texts show that Narayana 
is not a god of the Brahmans {Brdhmanct. devaid) and 
Smrilis which contradict Sriitis cannot be accepted as 
authoritative (declarations). Even such Smritis also 
state that moksha is to be attained by the worship of Siva 
through generations. For it is stated in the Skdnda 
Purdna '.— 

Sdnkhyaydgasahasrena janmana Dvaitago bhavU i 
Tanmatasya sahasrina Sauravam matamamute i 
Tatsahasrasamabhydsdt Gdnapatyamatd bhavU i 
Tatsahasrena bhuloke Vaishnavam matamlryaie i 
Tadvaishnavasaftasrena Bdkto bhavati sarvadd i 
Tatsahasrdt mahdbkdga Baivasdmdnya uchyate i 
Tatsahasrena viprendra Vlrasaivamatb bhavU i 
Tenaiva muktimdpnbti ■ndi.nyathd bahuyahiataPt ll itt. 

If one practises Sankhya-yoga for a thousand genera¬ 
tions, he becomes a Dvaita; if he practises a thousand 
years more, he will then attain to the Saurava mata by 
practising for a thousand generations, one of the Gdnapatya 


Saurava mata denotes the worship of the Sun. 
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mata after practising a thousand years that mata, he 
becomes a Vaishnava ; if he continues practising a thousand 
years that Vaishnava mata, he becomes a Sakta religionist; 
after practising for a thousand years that religion, O Maha- 
bhaga, he becomes a Samanya Saiva; and after practising 
for a thousand years that religion, O Prince of Brahmans, 
he then becomes a Virasaiva- Thereby {i.e., by becoming 
a Viralaiva) he obtains mukti ; and not by any other means 
in spite of any number of attempts. 

It is heard from the KaHkkanda that those who obtain 
Vishmisdrupya (form of Vishnu)—such as Sivasarma and 
others who entered the Vishnu-loka—have finally to obtain 
their mukti through the worship of Siva. 

It is also stated in the Mahimnastava, in the part 
beginning with “ tray% sd'nkhyam" and ending with 
tvamasi payasdmariuiva iva", etc., that, considering all 
religions, one’s own as well as others {svamatdnyamatdni 
nirupya), it is proved that Siva is the final goal for every¬ 
body to reach {Siva eva sarveshdm prdpyasthdnam). 
It is also heard from the Kdslkhanda that even Vyasa, 
after removing his shoulders and planting the same (in 
the ground), got himself, with hi§ disciples, initiated in 
the SdmMiava Dlksha and thus became qualified for obtain¬ 
ing mokskaP'^^ 

Gdnapatyah is a worshipper of Ganesa. Gdnapatyam is the 
worship of Ganesa. 

There is a reference here to the story of a disputation 
between Vyasa and a Virasaiva saint, in which the former was 
defeated by the latter who, in consequence, had to acknowledge 
the superiority of Siva over Vishnu. And, as a mark of such 
victory, Vyasa had to sever his right shoulder, the same being 
planted in the ground. A lithic representation of what is popular¬ 
ly called Vydsana tolii is to be seen in certain parts of the 
country—for instance, at the gate of the village of Kunthur on the 
banks of the Cauvery, not far away from Kollegal, on the road to 
Talkad. A banner of the Murugharajendra Mutt has on it 
a representation of this Vydsana tolu* There is a Basavesvara 
temple . at Kunthur, close to which is a slab on which is an 
inscription dated in Saka 1467 (=A.D. 1545). This inscription 
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In the text Sarvalmgam sthdpayati, the verb sthdpa- 
yati, though it indicates the meaning in the sense of the 
present indicative mood, of doing something ordained 
{vidhyarthdpapattek) yet it can be used without any 
objection {bkedaddshak) in many different ways. It is 
stated in the text (of the Purvamlmdmsa) dgneyd’s/itd 
kapdlo amavdsyaydm itivat, on Amavasya day, on the 
kapdla, Agni must be worshipped. This injunction that 
Agni must be worshipped on the kapdla on the Amavasya 
day is not observed by all, because such a thing is not 
easily possible. Yet such a thing is imagined to have been 
done. In the same manner, though the word sthdpayati 
means "installing in the earth”, yet the meaning of the 
Sruti text implies that it might be applied both to installing 
in the earth and in the hand as evidenced by {Sruti) 
injunction and by practice. 

It must not be supposed that linga-dkdrana becomes 
effective only by installing the linga in the hand, and by 
meditating (on it) and worshipping (it). It is found that 
puja is effected by meditation (through the mind) in 
addition to what is done by the hand, as the word “hand” 
{partisabda) is not directly connected with puja. The 
suggestion of some writers that the word pdnimantram is 
the equivalent of pdnind abhiinantyitam is not acceptable 
to us, for if we take the secondary meaning of the word 
mantra {mantra&abda) then it results in the violation of the 
Ikshatyadhikaranam. {Ikshatyadhikarana virddha prasangak, 
that is, Iksyatyadhikarana of the Brahma Sutras I. 1.5.) 
The meaning of this mantra is very clearly explained 

records a grant to the Mahanandisvaramatha at the place. 
Another inscription dated in 1512 A.D. records a gift of taxes 
in the village for providing food and clothing to fifty Wodeyars 
of the Sivachara sect, who were connected with the Salura 
Santadevara-Simhasana {M.E.R., Inscription Nos. 21 and 23 
of 1910). The temple of Mahadeva or Mahalingesvara at 
Kundathuru (the ancient name of Kunthur) goes back to the 
time of the Western Ganga King Nitiinarga, who has been assigned 
to 850 A.D. (See No. 24 of 1910.) 
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by Bhagavan Vedavyasa in the 21st chapter of the latter 
part {Uitarabhdga) of the Ltnga Purdna as follows: 
Yajurafydha sarvam vat lingam slhdpayatlh cha i 
Tasmat dhdryam mahdlingam pdnimantreti mantratah H 
Pdmu lingam vinikshipya dlkshdkdle guruh §ivam i 
Yma smamii tanmantram pdnimantram vadanti hi n 
Pavitratvdt mahesasya iivasya pratipdda'mt i 
PavUrlkarandt ptimsdm pavitramiti kathyafe. n 
Atah sarveshu kdleshu dhdrayU lingamuttamam I 
Gachchan iishthan upavishan ^aydiid'pyanyathdpi vd i 
Suchirvdpyakichir vd'pi lingam sarvatra dkdrayel ii 
Lingadhdyl sadd &uddhd nijalingam mandharam i 
Archayet gandhapushpddyaih karaplthe, samdhitah M 
Nitydni karmabrinddni tathd 'naimittikdni cha i 
Qivdrpanadhiyd kurydt samyak gndndbhivriddhaye n 
The Yafurveda also declares sarvam vai lingam sthdpa- 
yatis i.e., the linga is installed ; that is, the mahdlinga is 
installed in the palm of the hand by chanting the pdni- 
mautra. When one keeps the linga in the palm of his hand 
during the period of the dlksha and meditates upon the 
Holy Guru Siva by (uttering) the same mantra (whereby 
he is sanctified), he is said to have uttered the pdnimantra. 
By uttering what mantra in the name of Lord Siva one 
becomes purified, that mantra is called pavitra (i.e., the 
sanctified mantra). Therefore at all times such a sacred 
linga should be worn (on the body). Even while going along, 
standing or sitting in one place, or sleeping or in any other 
condition (or state), while in a state of purity or impurity, 
the linga should be worn alike at all times. A lingddhdri 
is always pure and he should always worship his loving 
linga by offering sandal, flower and other materials, 
keeping it in the palm of his hand {karaplthe). This 
he should adopt from day to day both in (the performance 
of) his nitya and naimittika karma {i.e.,, karma 
performed daily and on special holy occasions), and he 
should make over his deeds in the name of (Lord) Siva in 
a spirit of self-renunciation (with a view) to improve his 
wisdom. Can one, who is stung by a mere scorpion^or the 
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like and dies, be expected to possess the power of 
swallowing the deadly kalakuta poison (?>., the poison 
churned out of the ocean and drunk by Siva) ? Can one, 
who runs away at the sight of a rope, frightening himself that 
it is a serpent, be expected to wear (as a necklace) the 
cobra ? If it is said that there is no proof whatever for 
the wearing of the linga, that there is no authority for the 
wearing of the Sivalinga^ the smearing of the bhasma 
(sacred ashes) and the putting on of the rudraksha beads 
by mumukskus (those desiring moksha), like the servants 
of a king wearing his badges, the answer is that the 
argument underlying these questions is one that cannot 
be accepted (by us). Devotees {bhaktas) for attaining 
their own sayujya {Sivatva) put on (their bodies) the 
signs bhasma, rudraksha and the Sivalinga, according 
to (religious) ordinances (vidhi) of Siva Himself that 
they should be so worn and that the omission of 
them would entail sin. As in this world we see that the 
king’s emblems are given to his servants for their wearing 
them agreeably to his directions, similarly the VMas, 
Bdstras, Purdnas and Agamas direct the adorning of one’s 
body with the Bivalinga, bhasma and rudraksha 
according to the ordinances of Siva. Agreeably to these 
directions we see people putting them on, thus making 
known the facts that they wear the cobra on their body, 
and swallow the poison (that Siva wore and Siva swallowed). 
Brahma, Vishnu and other devotees are proved to have 
worn the Bivalinga. As the Liitga Purdita says :— 
Sivdgndpdlandrthdya Uvabhaktasbivavmtl i 
Linga rudraksha bhasmdni Hvachinhcmi dharayet n 
Rdjdgmllanghandlloke yaihd dando vidMyait i 
Sivdgnbllanghandddando rauravam narakam tathdw iti. 
A Sivabhakta in order to carry out the ordinances 
of Siva, should wear the litiga, rudraksha and bhasma, 
the symbols of Siva ; else, just as one who transgresses the 
orders of a king is punishable by him as may have been 
ordained, one who disobeys the commands of Siva is 
punishable by being consigned to Naraka- If it is asked how 
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the Nirgunachaitanya {Brahma'f^ could be obtained by 
the worship of the Saguna who is illusionary (mithfabhuta), 
the reply is that it is possible to do so according to what 
is mentioned in the Kaivalya, Svetdivatara and other 
Upanishads^ which declare that Nirguna sarva sdkshi 
chaitanya could be obtained only by means of Sagundpdsaiia. 
Thus it is stated:— Umdsahdyam Parameivamm Pra- 
bkum Trildchmiam Nllakaniham pra&dntam i Dhydtvd 
munirgachchati bhutaydnim samastasdkshim tamasah 
parastdt ii iti. 

By meditating on Nilakantha, the supreme three-eyed 
Lord, helped by Uma, the holy saint will obtain Siva, 
the origin of all created beings {bhutaydnim) and the 
remover of all darkness about Himself {tamasah parastdt). 
There is the further text of the Rudrasukta:—Sthirebhi 
rangaih pururupa ugrah, etc., which says that the bodily form 
of Siva is an eternal one. Not only is such an eternal form 
of Siva to be thought of as ordained while installing Lord 
Siva in the temples (at consecration time) but also such 
a form should be thought of as ordained when meditation 
takes place by the gdy'atri and mantrdnganydsa and 
karanydsa take place and during dhydna and the consecration 
of wells {kunda) and fnantapas. If it' is not so accepted— 
i.e., if Siva’s eternal form is not so accepted—'all religious 
actions, such as the offering of sacrifices and mantras, and 
the fruits thereof, etc., will prove in vain. Therefore for 
Brahmavidya, consecration by Sdmbhava dlksha is the 
only mode of qualifying. 

In the {Purvamlmdmsd) text beginning with Yasyai- 
te'shtdchatvdrim^at samshdrdJi and ending with Brah- 
matpah sdyujyam saldkatdm dpndti, all karmas including 
the ceremony of impregnation {garbhddhdna) are conveyed 
{prdpaka) to Parame^vara to remove all sins. (These are 
janmasamskdra karmas and not Brahmasamskdra karmas.) 
Again, according to the texts, Vidydnchdvidydncha 
yastadveddbhayam sah H Tenaiti Brahmavit punyakrittaija- 
sascha n Satyena labhyastapasd hyesha dtmd samyaggfidnina 
brahmacharyena nityam\\ etc., which speak of the collection 
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of ceremonies required to be carried out for (attaining) 
gnana {^gnana karma samuchchaya)^ it is meet that these 
ceremonies should be carried out after dharma jignasas i.e., 
after janma karma vidki, gnana karma vidhi (should be 
carried out). Then, as to janma karma samuchckaya, 
another text states: Tadyatheha karmackitb lokah ksklyate i 
Evameva amutra punyachito lokah kshlyate^^ etc., which 
means that the results of karma are not everlasting. 
Therefore, as mentioned in the text, Parikshya Ibkwn karma- 
chitmi Brdhmanb nirvedamdydt ndstyakritah kritma n 
a Brahman must distinguish between rituals which lead to 
nirveda {i.e., vairdgyd) and those which do not and then 
follow those which lead to it. In the text S>dntbddnta,^^^ etc., 
it is declared that he should adopt such rituals whereby he 
will acquire the quality of becoming sdnta, ddnta, uparata, 
titikshu and samdhita by which he can see himself 
as well as others around him like himself. Then, as is 
said in the text nacha punardvartate, he no more will be 
born. Thus, he acquires thereby mbksha (or eternal bliss) 
as suggested in the above (quoted) texts. 

Is Brahma jigndsa to be begun after practising the 
sddkana ckatushtaya {i.e., idntb ddnta, etc.)? If it is said 
that linga-dhdrana is also a karma giving no eternal result 
and is thus of no utility, (our answer is) that (it) is not so. 
Because in the text Ndstyakrutak kritena, only prdkruta 
karma is mentioned to be of no value and as not productive 
of mbksha. But in the texts of the Taittirlya and Svetds- 
vatara Upanishads, Amrutasya devadhdranbbhuydsam ii 
Tasydbhidhydndt ybjandt tatvabhdvdt bhuyaschdnte vUva- 
mdydytivritiih il Vratametal sdmbhavam tat samdcharet 
mumukshuh na punarbhavdya H and Sarvalingam sthdpayati 
pdnimanlram pavitram n etc., the wearing of the Sivalinga, 
meditation, etc., are stated to be aprdkruta karma, i.e., 
karma fit for only attaining mbksha. The prdkruta karmas 
such as garbhddhdna, etc., included in the twenty-four 
mentioned, are only preliminary rituals leading to the four 

Sante dania uparata stitikshu/i samahito bhutra atmanyeva 
atmmam pasyet.—Brihad, Upanishad, VI. 4. 23, (See note on p. 568.) 
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primary sadhanas {sddhana-chattishtayci). Therefore to 
obtain the qualification necessary for a knowledge of Brahma- 
vidya {Brahmavidyddhikdritva)^ the above (mentioned) 
prdkriita karmas should be undergone and it is only then 
that one becomes eligible for a knowledge of Brahmavidya 
through this aprdkruta karma linga-dhdrand). This 

aprdkruta karma is the means for obtaining moksha accord¬ 
ing to the Sthularundhati nydya and Samaksha jala nyciyay 
as they {prdkruta and aprdkruta karmas) follow one another 
for their utility {parampard sddhanatvam yuktam)}^’^ 

According to the nydya sandigdha vdkya ^eshdt^ in 
the text Amrutasya devadhdrand bhuydsam^ the qualification 
for initiation into Brahmavidya is unequivocally stated. 

Sthularundhati nydya and Samaksha jala nydya are two well- 
known popular maxims. The former is the maxim of the magnified 
Arundhati, the smallest of the seven stars of the constellation, 
invisible to the naked eye; the latter is the maxim of the water 
rushing in your presence. The Sthularundhati 7tydya is sometimes 
called Artmdhatt dariana nydya ; which Apte explains as the maxim 
of the view of the star Arundhati. Col. G. A. Jacob quotes it in his 
Laukikanydydnjali (l. 5) as Aruhdhatipradariana nydyah —the maxim 
of the pointing out of the star Arundhati. The idea, according to 
him, in this maxim is that of gradual instruction on the principle 
of the Adhydrdpdpavddanydydh. The following explanation of 
Sankaracharya will make its use clear :— 

Arundhatim didariayt^uh tatsamipasthdm sthuldm tdrdm amu- 
khydm prathamam Arundhattii grdhayitvd tdm pratydkhydya pate hat 
Arundhathneva grdhayati. I. 1. 8; I. 1. 12. 

To know the star Arundhati, after discerning the bigger stars 
which are near to it but are unimportant and understanding them as 
prathama (first) Arundhati, you should go to the next (star) which 
is near to them and understand that that alone is Arundhati. 

Arundhati is the morning star personified as the virtuous wife 
of Rishi Vasishtha, and is one of the Pleiades—the cluster of 
seven stars situated in the neck of the constellation Taurus. It is 
said that this star—Arundhati—is not visible to persons whose 
end has approached.—See Hitopadeia^ I. 76. 

The Samaksha jala nydya suggests that one should infer that 
the water which is flowing before one’s eyes in a particular manner 
has been flowing in that way and will flow through in the same way 
finding its own limit, 

18 IT 
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It is, therefore, held that the sadhana-chatushtaya, exempli¬ 
fied above, detailing the collection of karmas (intended) for 
obtaining inana is, according to the Srutis, held to be 
entirely doubtful. For, according to the text in the Sankara 
Samhita beginning from Nityanitya vicharavan iha paratra- 
pekskitartharatih, etc., and ending with Na tyaja pra^a- 
lingam tvam yavajjwam pratignaya i Punarbhavo nate vatsa 
vidyate matruybnishu iti. (Do not give up the Prdnalinga 
so long as you are alive; my son, if you keep it on, you will 
have no more births again out of your mother’s womb, etc.) 
This shows that linga-dhdrana is held to be a consecration in 
addition to the sadhana-chatushtaya. After this last 
linga-dhdrana)., Brahmagndnbpadeia takes place. Tato 
Brahmagndnopadeiavidhth nirdishtah. This is so accord¬ 
ing to the nyaya Sandigdhe vdkya Rishat, i.e,, the maxim 
which allows that where a doubt arises, it should be settled 
from the sense of the remaining part of the syllogism.^®® 

The same explanation is given by Renuka Bhagavat- 
padacharya, according to the text beginning from 
Pindatd piitdavigndnam ending with Etdni iivabhaktasya 
kartavydni prayatnatah, etc., appearing in the Siddhdnta 
Sikhdmaiii. 

If, then, it is said that as by linga-dhdrana itself mukti 
can be easily acquired, why trouble oneself with enquiries 
{jigndsa) into the Upanishad Sastra? We answer that it is 
said in Sruti texts like Atmd vdre drashiavyah irbtavyb 
mantavyb nididhydsitavyah H Vedanta §ravanam kurydt ii 
Ybgam samdrabhet n etc. From these texts it follows 
that it is incumbent on even those who are free from the 
ties of the illusionary world (mdydpdPa vimuktdndmapi), 
until they are quite free from all bondage and until they 
receive enlightenment to follow the ordinances of God 

Variants of this 7iyaya appear in Jnanottama’s comment on 
Naishkarmasiddhi. In IV. 3, the form sandigdhe nyayah pravartaia 
iti nyayati, which Col. Jacob translates into When there is doubt, 
reason comes into play. Akin to it is the siyhya. sandigdham sapraybja- 
nam cha vichdra tnarhati, which occurs in Jnanottama^s comment on- 
I. 29. (See Jacob, Laukikanyayanjali, II. 81-82.) 
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{Paramesvardgna pdlanasya kartavyatva ^ravandi). If 
not (if the divine ordinances are not so observed), there is 
every cause for kdma, krodha and other passions {arishad 
varga) entering the body again and taking away the 
Imgagndna. For it is declared in SruH texts like:— 
Asupteh dmritlh kdlam nayet veddntachintayd i Dadydt 
ndvasaram kinchit kctmddhndm mandgapi^^ Utilize all your 
precious time from your birth until your death and even in 
your dreams in thinking over what is said in the Vedanta. 
In the meantime do not give heed in the least to other 
worldly attractions around you even in your thought. 

By doing this— linga-dhdrana in addition to Brahma- 
jigndsa —there will be a death protection {ubhayavidka 
baldi) and a double attainment of the object {ubhayasiddhi- 
vat). Binga-dhdrajm as well as Brahma-jigndsa are 
(therefore) not in opposition with each other {na virbdhah) 
just as the practices {vidhi) involved in the sacrifices Soutrd- 
mani, Brihaspati, Agnichayana and Vd/apeya, are 
doubly protected by the practices of the one occurring in 
the practices of the other. Just as in the Jybtishtbma 
sacrifice, linga-dhdraim should not, as a prdkruta karma, be 
taken to be the cause leading to mukti as a matter of course, 
as it is manifestly contradictory to the Srutis above quoted. 
Also, in all probability the hearing of the Srutis will 
not be a cause to lead the disciple to mukti. If double 
protection is thus obtained—/.<?., linga-dhdrana and Brahma- 
jigndsa —such double protection will prove the chief 
cause of absolution from the bondage of mdyd {mdyapdid 
nivriitau mukhya kdranatva). Else Brahma-jigndsa as 
a Sdstra will become an inconsistent discussion {asambhava 
prasangah). Then all the trouble taken in using one’s 
proficiency will have been spent on uprooting the very 
foundation of the subject. 

Just as the sacrifices offered on the dar§a (new moon) 
and paurnamdsa (full moon) through vrlhi (grain) by 
sprinkling consecrated water on it, are calculated to obtain 
svarga, similarly all the karma done previously as sddhana- 
chatushtaya is offered as an oblation to Paramesvara 
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{ParamUvararpita). Together with this oblation, the know¬ 
ledge of Siva {Sivagnana) and the wearing of Sivalinga 
(pivalinga-dhdrana) are both calculated to bring about the 
attainment of moksha. Where is the authority for both 
linga-dhdrana and Brahmavichdm SCistra to come in regular 
succession [kramaniyama) for the attainment of mukti} 
In the sacrifices at daHa and paurnamdsa, the performer is 
the same throughout; but in the case of linga-dhdrana and 
Brakmavichdrana, the kramaniyama does not apply to a 
single person or agent. If the doubt is cast that therefore 
the two cannot be compared with each other, then it is 
answered that the Taittirlya, 8veld§vatara, Kaivalya, Jd,bdlit 
Kathavalli and other Srufis above quoted bear full testimony 
to the fact that the twice-born who adhere to BivdpiXsana are 
bound to act up to the kramaniyama mentioned above. 
In the Sruti text Fo vai svdm devatcim atiyajate prasvd,yai 
devatdyai chavate na pardm prdpndii pdplydn bhavati n it 
is laid down that he who disregards his own deity will be 
considered to have committed a religious sin. As it is 
stated in Manu and Pardbiara :— 

BrCihmanmmm Sivd ddvah KshatriydmJdm tu Mcidhavaft i 

VaUyandm tu iathd Brahma Sudrd,nd,m surand,yakah n 

Brdbhmand Bhagavdn Rudrah Kshatriyah paramo 
Harih i 

Piidbmakastathd, VaUyd vrishalastu Purandarah ii etc. 
Siva is the direct, supreme God of the Brahmana. In 
the Sruti text Apama {somam amrutd abhuma) n Let us 
drink soma juice and become immortal, which means, 
according to the Smriti text, Abhuta samp lavas tkd,nam 
amrutatvam hi bhd,vyate II that those who do not die in the 
Pralaya are immortal on account of the drinking of the 
soma. Similarly, amrutasya devadhdranam, i,e., one who 
wears the linga becomes immortal by this vidhi (i.e., 
consecration). The idea sought to be impressed is that 
those engaged in a sacrifice, become immortal by the 
drinking of soma ; similarly, by the consecration of the 
linga, the person consecrated becomes immortal. Both 
do not die at the Pralaya. 
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Therefore in order to obtain the Brahmagttana about 
the true form of Pasupati (Siva), VManta vakya vichara is 
necessary. For it is said in Sruti and other texts:— 
Satyakamah satyasankalpah so'nveshtavyah sa vijignasitavyaJi 
That Great Being who is the Lover of truth {satyakdma) 
and who is the Lover of mental resolve {satyasankalpa) 
should, after incessant figndsa, be sought out. 

Also in the following text:— Atmd vd’re drashtavyafy 
irotavyo mantavyd nididhydsitavyah H 

O, you disciple! you must see that Atmd, you must 
hear about that Atmd, you must understand it and must 
meditate on it. Thus is the procedure about the Brahma- 
jigndsa stated in Sruti texts. And who is it that is to 
be sought by jignd,sa ? As to this, it is said in texts like 
the following;— PrapanchopaSamam id,ntam Swam advaitam 
chaturtham manyante i Sa Atmd, sa vigneyah, etc., from which 
it follows that wherever Atmd, is referred to, it is only Para 
Siva that is to be inferred and not any other. 

The compound Brahma-jigndsa should be understood 
as Brahmanahh-jigndsa, as karmani shashthi and not as iesha 
shashpii, because jigndsa is desired and not anything other 
than Brahman, for if Brahman is takeri along with other 
things, then the direct desire to know Brahman will be 
disregarded. In all discussions where firm decisions have 
to be arrived at, no matters unconnected with the prime 
object should be discussed. For if other matters of less 
importance be discussed, then there will be mistakes 
committed. By inserting the word kartavya in the 
sdtra {Athdtb BraPtm a jigndsa), how is the mistake in 
a faulty discussion removed ? In the text Vishnurupdntiur 
yashtavyd'jam, etc., the suffix tavya denotes that it is 
necessary that jigndsa must be undertaken and not be 
omitted. 

In mahdvdkyas like Tattvamasi, Ayamdtmd Brahma, 
etc., though the words are open to free discussion, yet 
there is nothing omitted, which need be supplied. Nor 
do they require any discussion to understand their 
meaning. Therefore, any word that we might supply 
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should satisfy the full meaning of the sutra combined with 
the Sruti {^nitisutmybh aikyarupyartham adhydkdrak). 

The ordinance {vidhi) relating to Sravana not having 
been accepted, and the benefit to be derived from it—as 
the ordained method-—not having been obtained, there is 
no other unusual method possible. In all matters in which 
final decisions are necessary, the general meaning should 
enable us to decide them finally. This is in accordance 
with the universal experience of the world. Nor should 
we assert that Brahma-sdkshdtkdra could very easily be 
caused to be attained. What ought to have been obtained 
by enquiry having been obtained by the act of wearing the 
linga, and thus Brahmagndna having been obtained, where 
is the necessity for adopting the Veddnla-iravana method 
for obtaining Brahmagndna ? Therefore, it may be 
asserted that there is no particular method {niyamavidhi) 
to follow for obtaining Brahmagnd/na. Accordingly, it 
is not said that Brahmagndna could be obtained without 
the help of a guru, by whom Brahmagndna is to be 
imparted. For it is said in the Sruti text:— 

Parlkshya Idkdn karmachitdn Brdhmand nirvedamd,ydi 
ndstyakrutah krutena ii 

Tadvigndndrtham sa gurumeva abhigachckdt sam^t 
pdnih irdtriyam Brahmanishtham II etc. 'j 

Having examined the world and having looked at the 
people doing their karma for obtaining the intended fruits 
thereof, a Brahmin should become free from the bondag^ 
of worldly desires. Having determined to seek knowledge, 
he must go (out from his house) to find out the. guru, 
keeping in his hand the kuia grass {samit pdnih), ready to 
hear and understand the sacred Brahman. Thus, to under¬ 
stand Brahman, the ordained method of going from one’s 
house to the gates of the gurus residence should be 
adopted, without which Veddntagndna cannot be supposed 
to be acquired. By dispensing with one method for 
knowing the Brahman, we cannot get by one single process 
what has been ordained to be acquired from both the 
methods. The argument is that linga-dhdrand should be 
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combined with Sravana through g'uru to obtain Brakma- 
gnana. It ought now to be evident that linga-dharana is a 
method definitely laid down for knowing the Brahman {Imga- 
dharanasya nityatvamastu). The conclusion is that linga- 
dharana is as much a necessary qualification for knowing the 
Brahman as seeking a guru to know the Brahman through 
^ravana. 

If it is asked that out of the three rules explained by 
Jaimini*®® under which rule this— linga-dharana —should be 
set down, we answer that it comes under all the three rules 
{vidhi trayena siddhatvat). The necessity for linga-dharana 
is strongly supported by all three vidhis (mentioned). 
Amrutasya devadhdrano bhuydsam, etc., comes under apurva 
vidhi. Lingadhdranasya sarvalingam sthdpayati, etc., comes 
under niyama vidhi., because tdntrika taptalinga iula 
damaruka iankha chakrdnka nishedhapurvaka irauta bhasma 
rudrdksha Imgadhdrana svlkdrdt comes under niyama 
vidhi. The text Yaschchandasdm, etc., states that all the 
texts which support lingadhdraifa have been agreed to 
and adopted by the all-knowing Vyasa, Durvasa, Renuka, 
Sveta, Upamanyu, Dadhichi, Kumbhasambhava and other 
ancient {purva) Acharyas who have duly worn the linga 
and obeyed the ordinance and respected it. We always 
go according to the method supported by Sruti, Yukti and 
Anubhuti {i.e., Veda, usage and experience).Like the 
Buddhists, we do not deny or disown Brahman though the 
argument adduced from yukti {yuktimdtrdpaldpinah). 

Accordingly in the Sutra, the word Atha means:— 

Nigamdgama ubhayaveddnla pratipddita bhakti kriyd 
gndna kdndatraya vihita sthula sukshma chidachit prapancha 
prakdsaka shatsthala paraiiva sdkshdtkdra kdrana bahu- 
janma krita sivdrpita yajana ydjana tapddhydnddyaneka- 
. punya purva phalaka sarlratraya gala malatraya 

Apurva, niyama and parisankhya vidhis of Jaimini are called 
the Jaimini sutra vihita vidhitraya. 

Anubhuti in Nyaya philosophy means knowledge derived from 
four sources; namely, direct perception, inference, comparison and 
verbal knowledge, see Bhdshd parichcheda^ 51-52. 
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dhvamsaka kaywityct, kalydna kaivalya vtbkuti tyaya 
praddyaka ashtdvafana panchdchdya sadguvu karund 
katdksha labdha ^akti pdtddyavachchinna paraiiveshia 
linga-dhdrandtmaka pdiupata dlkshdnantaryam ih. 

Here if the word gives the meaning of “After” 

—after the pditipata d%ksha —then the idea as to when 
jigndsa is to be undertaken, is conveyed. If that be so, 
what is the necessity for the use of the word Atha in 
the Sutrat The answer is afforded by the text:— 
Apdma somamamrutd abhuma, etc. 

Even original {prdkruta) karma is yielding its daily 
fruits, as indicated in Sruti texts like :—Omityekdksharam 
Brahma n Asdvddityd Brahma n Ndrdyanah param BrahmaW 
Annam Brahma n etc. From texts like these, it is seen 
that there are several modes of meditation (updsana). 
How then is it that the wearing of the linga can enable 
one to attain mukti {para^iveshta linga-dhdrandt mukhh 
sambhavati) ? To remove this doubt and to fully confirm 
the importance {dridhlkarandrtham) of linga-dhdrana> the 
word Atha is used in the Sutra. Further, the results of 
prdkruta karma are anitya (not lasting) as determined by 
several texts, such as:— Punyachitblokah kshlyate., etc. Seve¬ 
ral other texts prove that certain Srutis which lay down 
the principles of vidhi {bahu prakarana pathitdydh) are 
much stronger than the Srutis which detail daily karma. 
Therefore the Sruti text Amrutasya devadhdrand bhuydsam 
is much stronger in principle than the others. For it is seen 
from Sruti texts like the following: —Siva ekodhyeyah Uvam- 
karah sarvamanyat parity ajya « Eka eva rudrb na 
dvitlydya tasthe " Asamkhydtdh sahasrdni smaryate nacha 
drUyate u Tvam devandm Brdhmandndm adhipatih 
Vishpuh Kskatriydndm adhipatiJt n Brdhmandndm Brdh- 
manaih dsrlyate ii etc., that Siva is the deity prescribed for 
worship by the Brahmans. Also, in Sruti texts like Ydvai 
svdm devatdm atiyajate prasvdyai devatdyai chyavate napardm 
prdpnbti pdpiydn bhavati " etc., which state that he who 


^vetaivatara Upanishad^ IV. 18. 
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desecrates the worship of his own deity incurs sin, for it 
is clearly said in Manu, Pardsara and other Smritis :— 
Brdhmandndm Sivo devah Kshairiyd't^mhi Mddhavah i 
Vai&yd'itdmtu tathd Bmhma Sudrdndm surandyakah n 
Brdhmano Bhagavdn Rudrah Kshatriyah paramo Harih i 
Pitdmahastathd Vaiiyo vrishalastu Puratidarah H etc. 

These texts prove that Vedic Brahmans have for their 
deity Siva. 

Devadharana Necessary for Jignyasa. 

Again, the Sruti text Apdma {somamamrutd abkuma) 
etc., which agrees with what is enunciated in Smriti texts 
like :— Abhuta samplava sthdnam amrutatvam hi bhdvyam, 
etc., which state that those who go to mukti after the 
dissolution {Pralaya) of the world is complete, must be 
considered to have entered the Abode of All and become 
eternal. Accordingly the vidhi of Devadhdranam, though 
fixed by reason of a general requirement {sddkdranakdrana- 
tvma) eventually leads to final bliss {amrutatva). 

Therefore, in order to definitely know the Pa&upati 
svarupa Brahman, the enquiry into Vedanta {Peddniavdhya 
vichdra) must necessarily be undertaken after devadhdratta 
vidhi. This means that devadharana vidhi is necessary 
for Brahma-jigndsa and that both are necessary to 
attain the knowledge of the Brahman. Accordingly the 
Sruti text thus enunciates the Brahma-jigndsa vidhi :— 
Satyakdmah satyasankalpah so'nveshtavyah sa vijigndsi- 
tavyah ii Atmd vd're drashtavyah irotavyah mantavyaft 
nididhydsitavyah '' Also in the Sruti text Prapanchdpa- 
samam sdntam sivam advaitam chaturtham manyante sa 
Atmd sa vignP^yah'^\ etc., the word “Atman” is definitely 
intended to have no other meaning than Parasiva. 

Here in the Sutra, Brakmand-jigndsd etc. is karmani 
shashthi and not iesha shashthi, because we must take it 
to have been used in the genitive case as a prescribed 
vidhi and not as a jigndsa that could be treated lightly 
and as used in the sesha shashthi {jigndsydpekshitatvdt 
sesha shashthi parigrahai^e). Therefore Brahniano-Jigndsa 


misT/^ 
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should be considered as samhandha sdmdnya niskthatva 
which method determines the idea of Brahman as an 
important {pradMna) result. Some say that in this Sutra 
the word kartavya need not be understood (as a necessary 
addition). If this word is not supplied, then the Sutra 
which suggests that there is a definite object to be gained 
(«>., Brahma knowledge through jigttdsa), will end in a 
fruitless discussion {nishpraydjandnuvdde ddshdbkdvdt). 
But if one asks how will the mere supplying of the word 
'‘'‘kartavya" remove all doubt, then we answer that 
according to the Sruti text Viskmtrtipdmsu yashiavyb 
ajdmitvdye etc., in which the sufifix tavya shows that what 
cannot be attained in any other way can be attained in 
this particular way. Similarly in the texts Tattvamasip^^ 
Ayamdtmd Brahmad^'^ etc-, wherein also the mode of 
discussion is involved, such a suffix as tavya should be 
understood and supplied. For this Sutra is one which 
should be discussed and then a decision arrived at 
according to the Vidkyapekshitanydya (which lays down 
that a prescribed rule should be followed before arriving 
at a conclusion) and therefore a common verb which 
will satisfy both the Sruti and Sutra should be 
supplied. Therefore the word jigndsa should be taken to 
mean the discussion which is intended to determine the 
bheddbheda vichdra denoted in the mahdvdkyas such as 
Tattvamasi, etc. 

To state that Sruti texts like Vathd nadyah syanda- 
mdndh samudre, II Brahmavid Brahmaiva Bkavati n Gndtvd 
Sivam sdntim atyantameti H Ndnyah panthd vidyate 
ayandya u etc., etc., enunciate the unity of the Brahman 
and the jiva and make such unity the chief characteristic 
{lakshana) of both is un-Vedic, because by so doing we 
would be leaving out of consideration their primary meaning. 
Such an interpretation will end in the contradiction of 
the Ikshatyadhikarafmm. 

Chchdndbgya Upanishatl, VI. 8. 7 and VI. 9. 3. 

Brihad. Upanishad, IV. 6. 19 ; Mdndukya Upanishad, I. 2. 
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Further Srtdi texts like Tamevam viditva atimri- 
tyumetiw Many ah pantha vidyate ayanaya'‘\ Dhyatvd munir- 
gachchati bhutaybnim samastasdkshim tamasah parastdt ii 
etc., enunciate that only a dual method of worship 
of God Siva {bhinndimopdsakasyaiva) will bring unity 
with God. Sruti texts like Tarati sokam Atmavit ii 
Atmd vd’re drashtavyah n etc., assuredly lay down that a 
dualistic mode of worship only should be adopted.'^'‘ And 
only he who adopts such a dualistic mode of worship as is 
laid down in the Sruti texts referred to, realizes the duality 
that exists between Atma and /Iva {Sruti-vihitdtmo- 
pdsanasya bhinndtma vishayatvam siddhanP). But the 
parisattkhya, niyamcd^^ vidhi is not always applicable. Nor 
does one who adopts a separate form of worship {sddkajta) 
obtain unison with God {samuckckitya prdptyabhdvdt). 
To one who follows a different mode of adoration, Veddnta 
vichdra is impossible throughout his life. It will result 
in sin (for him to attempt it). Also, is it necessary for one 
who wants to attain unity with God that he should be a 
Sanydsi or an Asanydsi ; (we answer) he need not be the 
latter, for it is impossible for him {aiakyatvdt ); nor need he 
be the former, for he must be one who rigidly follows all the 
conditions that bind a Sanydsi. It iS said in the Chchdnddgya 
text, Brahmasamsthah amrutatvameti, no one else except he 
who follows strictly the mukti sddhana can attain Brahman 
(amrutatvd). For it is said in the Sruti texts like:— 
Sampnrvatishtates samdpti vdckitvasya agnishtdma samsthe n 
etc. The phrase Brahma samsthd referred to in the 
Chchdnddgya texts means no other form except that of 
Brahman {ananya vydpdrarupatvdt), as stated in the 


The idea is that aikya results only when there is the relation¬ 
ship of pujya and pujaka. upasya and upasaka. 

FarisankAyd in the Mimamsa philosophy means exclusion or 
limitation to that which is enumerated or expressly mentioned, so 
that everything else is excluded. Parisankhya is opposed to vidhi 
which lays down a rule for the first time, and to niyama which 
restricts the choice to an alternative which is expressly stated when 
several such alternatives are possible. 
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Atharvana text :—Tamevaikam janatha atmanam anya- 
vdcho vimunchatha ii Understand him alone definitely 
as Atma and leave away all other words. Texts like 
A-supteh dmruteh kdlam nayet veddnta chintayd and others 
occurring in the Srutis^ declare that one should never 
employ any means other than the prescribed vidhi which 
alone will lead to the knowledge of Brahman. Therefore, 
this is the chief vidhi prescribed. In the Kaivalya Chandrd- 
daya, in the Yadvatd Vidyddhivai-adkikarana, the 
Paramaradhyas have been stated to have attained the 
Brahman without any means other than the one above 
described. From the expression parisankhyd vd srava- 
wddishu sambhavU, it would seem that sometimes the 
pariscmkhyd vidhi may also be employed to attain the 
knowledge of Brahman. But such a method is not always 
to be taken as the chief one of the three vidhis mentioned. 

Object of Jignasa is Brahman. 

Therefore in this Sutra, the chief matter for considera¬ 
tion being the knowledge of Brahman as the desired result, 
the object is, therefore, according to the Srutis, Brahman 
alone. It should not be supposed that this desired 
knowledge of Brahman may be obtained by any other 
method as suggested by the word kctrtavya. (It is hinted 
that the vidhitraya should be adopted for the purpose.) 

Brahman is not always attributeless {Said Brahmand 
na nirviseshatvam). If he is ever attributeless, what is left 
to one to enquire about Brahman ? The Sruti text goes ;— 
Pardsya iaktih vividhaiva druyate svdbhdviki gndna bala 
kriyd cha ii The Brahman to be discussed and known has 
always two forms, corporeal and incorporeal {mUrtdmurta- 
tvam). Sruti texts like Dvevdva Brahmandrupew Tadddi 
madhydnta vihlnamekam vibhum chiddnandamarupa madbhu- 
tam U Umdsahdyam parameivaram prabhum trildchanam 
Nxlakantham prasdntam ii Dhydivd munirgachchati bhuta- 
ydnim samastasdkshim tamasah parastdt n etc., sufficiently 
well declare that such (both) forms (of Brahman) should be 
thought of. Else the meaning intended by the Sruti 


INTRODUCTION 


285 


would be abridged and thus we will not be respecting the 
authority of the Sruti. 

The Theory of Nirvisesha Brahman. 

Some (Vedantins) say that if the truth about Brahman 
is to be realized, if one is to obtain. freedom from paiu and 
pMa {i.e.y worldly ties), he should be understood as 
nirvUesha Brahman and not as saguna Brakman. (In the 
text nirvisesha Brahmagnana is referred to as opposed to 
saguna g 7 iana, i.e., saguna Brahmagndna). The qualities 
of Brahman are always spoken of as of a conflicting kind, as 
enunciated in texts like Athdta ddUb mil netiw But 
in the text FJad vai tadaksharam gdrgyasthula mananva 
hmsva « etc., the Immortal {Ahs/mram) is stated to be 
devoid of quality of every kind. In texts like Ekamevd- 
dvitlyam Brahma n Neha fidnasti kinchanaw etc., it is 
said that Brahman has no equal {advitlyatva). Similarly 
in texts like Sdkshl chetd kevalb nirgunakha ii etc., it is said 
that Brahman should be understood as gunai^ishedha {i.e., 
devoid of all gunas or qualities). It should not, however, 
be so understood. Because all the Srutis decidedly taken 
together declare that Brahman has both the murta and 
anmrta forms and that he should be understood as such. 
No qualities of Brahman {Brahmadharmdndm) should be 
set aside {anishiddhatvdt). Likewise is the import of the 
Sutra (III. 2. 21) Prakrutaiidvatvam hi pratish^dhati 
iafbbramti cha bhuyah " etc., which declares that Brahman 
should be considered as having dnanda of an exceptional 
quality {anyatkd dnandddwdm). Even texts which declare 
the oneness of Brahman such as, Sadeva saumyedamagra 
dsit, etc., state that prior to srishti (creation), there was 
this unrivalled One. So the Sruti texts that declare 
Brahman as nirguna evidently include Brahman possessing 
all qualities (sarvagnatddishti). The word guna is used 
(here) in connection with Brahman as meaning “devoid of 
satva and the rest of the three gums'\ and so should not 
be taken as denoting “without attributes” {guna kbda 
praybgdbhdvena satvddi gumtrdydbhdva paratvdt). Simi¬ 
larly other Sruti texts like Vas sarvagnas sarvavit-W (He 
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(Brahman) who is all wisdom and all-knowing) etc., also 
contradict the statement that Brahman is nirvises^ia. 

The ancient Acharyas {PurvacMryas) possessed of 
Vedic knowledge, such as Revana Siddha, Marula Siddha 
and others, affirm that prior to Creation, there was no 
manifestation of either Vyakta or Avyakta (the Seen or 
the Unseen). Therefore it is that we suggest that all the 
Srutis {Brahma vdkyas) which refer to the Advaita 
Brahman, simply mean that the all-knowing Brahman, 
the great unrivalled Being who has no second, alone 
existed at first and not that the Brahman is attributeless. 
Thus states the Svetd§vatara\—Yadd tamastan nadivd- 
na rdtrih fui san nachdsat Btva eva kevalah n Similarly the 
following text from the Atharva-iiras ;—Ahamekah pratha-^ 
mamdsam varidmicha bhavishydmicha ndnyahkaschin mattd 

vyatiriktah n , ■ r t 

Then, again, the text goes:— Ndnyat kiuchanamisnatw 

etc. These texts show that running through the whole of 
the Vedanta is the idea that, on the analogy of the maxim 
that all roads lead to a common meeting point, prior to 
Creation, all was in that One (Brahman) without a second. 
And that unrivalled Brahman when he was about to bring 
about Creation, was possessed of several ideas {bhdva) about 
'■pjjyg declare the Srutis:—So kdmayata bahusydm 
prajdyeya'' etc., in an undivided {abheda) sense. That is, 
before Creation, everything was in Brahman without a 
division. And it must be understood that all the Sruti 
texts mean that Brahman was in an undivided condition. 
For it is said in texts like Aitaddmtyam idam sarvam ii 
Sarvo hyesha Rudrak n AtmaivUam sarvam " etc. These 
and other similar texts declare that Brahman, out of 
his own free will, was in a position to bring about the 
Creation of Visva, and was both the kdrya and Parana : 
in an undivided form {abhedascha) just as the earth and 
the earthen pot. 

In the Atharva-iiras, we have Eka vigndnena sarva- 

vigndna pratignd chaW fndm yo vedasarvdn vedan etc. ^ “He 

who knows thoroughly one thing well can claim to 
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understand about all other things” and that “He who under¬ 
stands Me can understand all the rest.” So after knowing 
the underlying truth of Sivatatva, all other truths are 
thoroughly proved {siddhamiii siddham). 

Before Creation the material cause {updddna kdrana) 
of Jagat, i.e., Prakriti, did exist. If so, how can Brahman 
be said to be the unrivalled One without a Second ? It 
is explained thus:—Just as the magnet possesses the 
property of attracting to itself iron and just as fire is never 
free from its burning property, so Isvara was with this 
(Isvara) §akti and was accordingly the One Unrivalled 
without a Second. For it is said in Sruti texts like Tdd- 
dtma iaktim svagunair mgudJmm H Pardsya ^aktih vividh- 
aiva §ruyate svdbkdvikl gndna bala kriyd chaw etc., that the 
Parasakti^^® of Siva is His own and not apart from Plim as 
Pie is declared by the Agamas, Sruiis and Purd7ias and 
therefore the mumukskus (those who aim at mokska) 
should not agree to the un-Vedic statements about the 
illusion of the world {Jaganmithydtva) as propounded by 
the Advaitavadins. And also the text Neti neti of the 
Sruti should not be understood to mean that Brahman is 
entirely without a corporeal body {niravayava). In the Sruti 
text Sthirebkiran gaily pururupa ugra ii etc., it is stated 
that the worldly sports {prdkrita paramasivalild) etc., exhi¬ 
bited by the auspicious forms of Siva {mangala vigraha) 
are eternal {nityatva sravandi), though this is not to 
be understood in the same sense as those holding the 
Samyziktddvaita {Visishtadvaita) and Pdnchardtra tenets 
profess it, which explains the rule governing the double 
nature of Brahman in being both the Remainder and the 
Whole and his being constant in the different parts of his 
body {idski sesk-atva vyavasthd of Brahman and his 
angdngatvena sdvayavatva). If we agree to the latter 
view, then we have to admit that the jlva should enjoy 
happiness (sukha) and misery {dukkha). 


ParaSakti : Para means pre-eminent, and takti is the active 
principle of a deity regarded as his wife, 
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Texts like Aka&avat sarvagataicha purm II and hundreds 
of other texts as well, contradict such a view. Nor do 
we hold the tenets of the Sadaghatapatavannatyantabheda- 
vadinah\\ i.e., those who ever hold that jlva and Brahman 
are constantly as apart as ghata —a pot—and pata —a cloth. 
Because Sruti texts like Yenairutam irutam bhavati etc., 
solemnly contradict such a declaration. Nor do we discuss 
according to the opinions of rajju-sarpa vadins who hold 
that everything is one in Brahman and explain that the 
world is an illusion {Ekaiara mithyatva vadinah). 

In SruH texts like Satyakamas safyasankalpa, it is 
declared that Isvara is naturally possessed of infinite good 
qualities {ananta kalyana gunaJt). Also, texts like Yatbvd, 
imani bhutani jayante “ from whom these creatures came 
into being”, show that Brahman was the material cause 
for the creation, etc., of the world. 

Again, texts like Eka vigndnena sarvavignana pratigna, 
declare that the upasana Brahman is possessed of both 
murla and amurta forms. And therefore naturally all the 
Sruti texts go to prove that they should be understood in 
consonance with the view of Bhedabheda vada and all the 
other views above referred to be held to be contradictory to 
the import of the Srutis. This is the whole established truth 
{Bhedabhedavadina iti raddhdntah). Sruti texts like 
Gnd gnau dvau ajd msdmsau \ pradhdna kshetragnapatir- 
gunesal) II explain that the quality of Siva is unrivalled, 
having no second and that He is the Para Brahman, the* 
All-knowing and that His qualities are incomparable with 
those of others as stated in the Srutis. This proves that 
the /wa is naturally bound down by the rope of avidyd 
i.e.y illusion {svdbkdvikd vidydpdba baddha) and is possessed 
of jada, jadatva and sarvdnubhava (stupefaction, liveliness 
and all experience). 

If it is asked how Parama^iva, who is in all {sarvddhish- 
tkdnasya) and who is all-pervading {sarvavydpakasya) can 
possess the two forms Murtdmurta, it is answered that 
just as Prakriti presents herself in the form of sky 
[mahat), in the form of the earth {jagat), etc., and is the 
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cause of all gunatraya and also keeps her chidrupa, so 
Paramasiva, on the one hand, exhibits himself in the form 
of the Wind which can be felt and on the other, without 
form, by pervading all through the world and without 
being seen. And He also exists in the pradhancd^"^ form 
all pervading the sky {mahat ahankam kalakdla Vdyti- 
rupena) while the chidrupa, the Prakriti, exhibits herself 
in such forms as light {iejas), water {salila) and earth 
{pritkvl). What is not possible for Paramasiva who is 
possessed of the power to do all things seemingly impossible 
{aghatandghatana &akti) and is possessed of infinite powers ? 

In Virupebhyb viivarupebhyascha vai nambnamaft and 
numerous other texts of the Srutis^ it is declared that He 
is possessed of such powers- Also in the Sawdgamas and 
in certain parts of the Peda, it is said Saktek sankbcha- 
bhdvena srishteh pmrvam Makeivarah i Niram&b nirguwzs- 
ckeii veddnteshu praglyatb n Sakter vikdsab/tdvena kyananta- 
guTmvdn iti I Prbchyate Bhagavdn Rtidrah paiupdsa- 
prambchakah il Murtdmurtasvarupeim yathd Vdyur vird- 
jate I Saddsivastathd bkdti sarvdnugrahakdmkah II Murtd- 
murtajagadrupd yathd mdyd tathd Sivah i Murtdmurta- 
svardpah sydditi veddntadindimah II Etad veddntahridayam 
agndivd mbhitdh pare i Sruiertipdrikam kurvanti lake 
panditamdninah 11 But in certain other less prominent 
texts of the Veda^ a view contradictory to the above 
is suggested, but it is not to be taken seriously by 
the learned. Bheda and Abkeda are not opposed to each 
other just as light and darkness are {na tamah prakd^avat 
bheddbhedb viruddhak). But is it that light and darkness 
are to be taken as co-existing at the same time or coming 
(one after another) as day and night by difference of 
time } The reply is it is not the first (of the two states 
above mentioned); though they appear to exist simulta¬ 
neously like rupa, jdti, sabda^ artha, gumi, guni, mani, 
prakdia, etc., without opposing each other. In the dualistic 
world (dvaita prapancha)., in ghatassanghatbbhdii, etc.. 

Controlling form of Prakriti, 

? 


19 
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the name and the form {ndma rupa) are seen, and people 
appreciate it conjointly. The name and the form co-exist 
and could be seen simultaneously by those who love it (the 
object). Similarly the existence of Prakriii, both in the form 
of cause and effect {kdrya kdranatvena), could be seen co¬ 
existing simultaneously in the form of chit and mianda in 
an undivided, single {Advaita) form. If such a thing is 
not admitted or agreed to, then, according to the maxim 
nahidrishter anupapannam ndma {i.e-, is itl ikely that that 
which is seen by the eye is not seen by it?), a contradiction 
results. And also it will be just as an illusionary mirage 
{maru marichikddivat bhrdnti matram) and there will be 
neither fulfilment of the desired object {artha siddhi) nor of 
action {kriyd siddhi). Not the second, for in Dvdsuparna 
and other Sruti texts it is clearly seen that during samsdra- 
daia^ the jwa and the Brahman are seen to exist separately 
{jlva-brahmandr bhedahi). 

Many other Sruti texts such as Tattvamasi, etc., rightly 
declare that at the time of release there is unity {Mbksha- 
da^dydm , abhedascha yuktameva). In Satya kama etc., 
and other Sruti texts, it is declared that the world should 
not be considered as true temporarily for practical purposes 
only (?>., na vyavahdramdtra satyatvam), just as the 
magical and illusory appearance of silver in a shell [aindra- 
jdla 6ukti rajatavat), but that it must be accepted of Para- 
brahma Siva that the hidden actions of Creation, Existence 
and Destruction co-exist in Him as the Reality {Tirbdhdtia 
kdmasya satyatvam). There is nothing here that could 
be falsely attributed; because while the cause is real, the 
action ought, as a rule, to be real. If it is supposed that 
it is right to start admitting for purposes of discussion 
{jigndsa) that Brahman is nirvihesha and nishkriya, no 
discussion about such a Brahman can arise. For in such 
a Brahman, a false attribution of illusory truth is conceived 
and a false existence of Brahman in whom the chief material 
cause of the world (pradhdna satva) is understood 
to be existing, is predicated. If such a thing can be 
accepted as correct, then the text Yanmanasd namanute 
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yendAtir mwtwmatam i Tadeva Brahntatvam viddhi i Nedam 
yadidamupdsate and other texts which state that attributes, 
though inconceivable, are admitted by the power of 
expression, will be contradicted. So it is that Brahman 
is extolled and worshipped in the sagutia form {sagunbpd- 
sanasya) by the use of expression {vdk) and by the use of 
organs of sense (pndriydp ^^; if we do not accept this, 
then we reach the contradictory position {asambhava) that 
for gdrudamantra, for the use of which'(for casting a spell) 
the magician and the spell are both required, it is enough 
if we have either of them—either the magician or the spell, 
which would not help to attain the objective.^*® Therefore, 
throughout the Veda, Vedanta, Itihdsa and Parana which 
deal with bhakti, kriyd and gndna (faith, action and 
knowledge), it is declared that Brahman should be 
understood as sagwtia Brahman. But if it is to be taken 
as mayd {kalpiiam), then it would be like washing off our 
hands of the above i.e., Veda.etc., {dattdnjali prasaktissydt). 

Further, if avidyd, which is not existing {asati), is to be 
assumed as existing, for argument’s sake, in Brahman (l4vara), 
just as an artificial {kritrima) sdli^rdma is assumed to be 
an object of holy worship,who could be expected to have 

Lit. an organ of sense or faculty of sense. In Vedanta, manah, 
buddhi, ahamkdra, chitta and chetana are said to be the five internal 
organs. The total number of organs is, therefore, 15, each 
presided over by its own ruler, or niyantru (administrating agent). 
Advaitins do not admit chetana as a different organ, as the 
identity of jtva and Brahman is a postulate with them. 

Here both magician and the spell are of the sagufia class 
and the resulting third issuing from their combination is of the 
nirguria class. 

Gdruda is a charm again.st snake poison ; see Kddambari^ 51 
(Bombay Edn.). 

The commentator suggests that Avidyd is an artificial assump¬ 
tion on the part of Sankara and his followers in regard to Brahman 
and is no more efficacious than an artificial {kritrima) sdligrdma 
can be an object of holy worship on the part of a pious bhakta. 
Avidyd is as artificial an assumption in regard to Brahman as an 
z.xi\^c\ 2 il sdligrdma can be to a pious worshipper. Sunya Brahman 
is as efficacious as a kalfita sdligrdma to a bhakta^ 
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bhakti, sraddha and visvasa in such a Brahman or in such 
a saligrdkma ? Again, how can that Maya {kalpita) Isvara 
be deemed capable of granting all the results that the 
worshipper wants by his faithful meditation and adoration ? 
If this is not so, the text Matrudevo bhava\ Pitrudevb 
bhava ; Acharyadevb bhava and other Sruli texts which 
prescribe the (prevalent) method of worship will become 
incomprehensible, meaningless asambkdvyam). Thus 
in an Isvara to whom chaitanya}'^^ is wrongly attributed, 
Isvaratva will prove illusory (visishteivaratvam na syat), 
as in a rope mistaken for a serpent, there is no cause 
for fear (bhayamapi na syat). 

Those who are expert in the knowledge of things 
invisible {aparokska vidyavatamapi) are said to be feared 
by even the Heavenly planets such as the Sun. In texts 
like Bhlshdsmdt vdtah pavaie {bMs/iodebi suryak), Gnd 
gnau dvau ajdmsdmsau, A jo hylkb j ushamd-m nu^ete 
jahdtyendm bhuktabhogdm ajd'nyaly., etc., the jlva and 
the Brahman are stated as never having had a birth, which 
appears to be an invention {kalpitatvdt) and hence not 
Vedic {avaidikak). Moreover, what are the unimpeachable 
evidences to prove Brahman is attributeless {nirviiesha) 
Unless we can clearly understand and prove that sabda is 
not inseparable from Brahman and that Brahman has no 
separate existence by itself and unless we understand that 
babda has the power to describe the qualities of 
Brahman and that babda has the quality of pervasion 
{vydpti) and that Brahman is completely unassociated 
with Sabda, Brahman cannot be (described as) attributeless 
{nirviSesha), for the knowledge of being attributeless 
{nirviSesha) cannot remove absolutely the doubts and 
contradictions regarding the knowledge of Brahman. 
Unless we make sure that there is a pot {ghata) in the 
house, we cannot definitely state whether there is a pot 
in the house or not. In the same way, unless we make 


In Vedanta philosophy, chaitanya means the supreme spirit 
considered as the essence of all being and source of all sensation. 
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sure of the qualities of an object and of its existence or its 
contrary, we cannot say anything about the object itself. 
Have we to understand Isvara to depend on his own 
qualities {dharma) or depend on qualities which are 
beyond himself or on qualities which are contrary to 
them ? Just as a pot [ghatd) is understood by its qualities, 
similarly the At7na is understood by the qualities of 
Devadatta. A lover of Truth [satyakdma) will never fail to 
realize Brahman {Brahma sdkshdtkdra). The superiority 
of Isvara cannot be stated to be apart from livara 
Himself. Therefore it may be decidedly declared that 
it would be as improper to state that a tangible object 
is possessed of no properties, as to make the statement 
that “my mother is a barren woman”.Such a statement 
will destroy all investigation [vyavakdra), rendering it 
nugatory {ayuktam). 

Sabda and Brahman. 

In the Sruti text Atmd vd’re drashtavyah etc., which 
states that Parabrahman must be made an object of sight as 
the result of wisdom, it is declared that Parabrahman should 
be caused to be viewed by the mental eye through the 
process of hearing the holy teachings.^"® Such a process 
will go without any meaning if the purvapaksha argument 
{viz.t that iabda is not different from Brahman) is accepted. 
From the root sru, is derived the word iravana^ to hear ; 
from the process of hearing through the recitation of the 
Veda and through the teaching of the guru, the result 
(derived) enables the mental capabilities of the disciple to 
cultivate knowledge {gndnct) ; and this helps to the 
determining and understanding of Brahman. Texts like 
Veddriham irunoB etc., should not be construed as “he 
hears the meaning of the Vedas” {i.e., carelessly, without 
applying his guana to it), whereby the actual meaning of the 
root of the word {dhatoHaktih) has not made any impression 


The declarant being the son of the “mother^* referred to. 

The sound entering into the ears makes the mental eye to 
open its lids. 
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on him {t.e., the disciple), i.e., made him enlightened as 
to the knowledge of Brahman. Therefore this act of 
hearing has two aspects {laks/iana), viz., the sakti of 
producing a knowledge of Brahman in the disciple and 
not producing any impression at all on him. 

In expressions like l^lndnddam irundti, etc., even 
though the person who hears shows a great deal of 
pleasure, he may be utterly ignorant of the nature of the 
song ; or its innate qualities {bhdvas ); thus though he hears 
the sound of the it gives no opportunities to him to 
obtain the full benefit of it. Because the sound does 
not give him the power {sakti) for such understanding. 
Though he can appreciate the sound which he hears, 
yet he cannot clearly explain the words of the song and 
their denotation. In texts like Satyam gndnam anantam 
Brahma, though the meaning of the words forming the 
text may be understood, yet their full force may not 
be grasped by the disciple. Because he may be 
incapable of right knowledge {dpdla pratipaitik). 
Not that such a comprehension of right knowledge is 
impossible to obtain after learning from a guru {adhyayana 
gndna). Even then just as the bhramara and the kita 
who merge into each other by the natural removal of 
avidyd, similarly the good grace of the guru is capable of 
removing all avidyd out of the pupil and make him 
possessed of the supreme knowledge. Therefore sound 
{^abdd) has that power [iakti) to remove ignorance through 
the means of the law of \it‘3smg{&ravana vidhi). Thus it is 
that in the text beginning with Sahbvdcka navd're patyuh 
kdmdya patih priydbhavaii and ending with dtmanastu 
kdntdya sarvam priybbhavati, we have the truthe nunciated 
for us that we can attain to the highest realization of human 
effort {parama pzirushdrihdp'^^ through the Atma after 

Parama-f purusha + artha : in purushartha any 

one of the principal objects of human life,— Dharma, Artha, 
Kama and Moksha ; human effort or exertion. Hence, Parama- 
purushartha : What might be attained to by the highest human 
effort—self-realization. 
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being possessed of that knowledge; and this is capable of 
giving us extreme happiness (ytivcitisciyd sukho^. Similarly 
texts like Atmani vignata idam sarvam viditam i Etdvat 
are khalu amrutatvam, etc., declare that the only way 
{upaya) to know Brahman is through Atma-gnana and that 
all the means employed are only towards that end. 
This is the firm declaration of the truth. And 
therefore such Atma-gmna ought necessarily to be 
obtained by those who seek that realization.^ Towards 
that end, the only course open is through irotavya {i.e., 
through hearing, as a pupil does from his guru). This is 
the firmly established truth. Scibda-gnana creates an extra¬ 
ordinary spirit of inquiry and reasoning in regard to the 
qualities of the Brahman. As is enunciated in texts like 
Tam tvaupanishadam purusham prichchamiW Na veda- 
vin manute tarn bruhantam n Naisha tarkena rnaiir- 

apamya^^ etc., Brahman cannot be too clearly brought under 

understanding for want of sufficient independent evidence 
{mananlardbhdvdt). 

The text Drasktavya^^^ etc., declares that “ you must 
see him”. The result of attaining knowledge through the 
practices of Vedic adoration i^sddhctftas) is the attainment 
of Brahman by visually seeing him (drasktavyam). That 
is the purpose of inquiry {tachchd vic/idntam). The 
discussion {jigndsa) was not meant merely to end in medi¬ 
tation, and makirig certain the mere existence of Brahman. 
After knowing the Vedanta expressions {vdkya) and being 
possessed of the knowledge (of Brahman)) it must result 
necessarily in self-realization {dtma-sdkshdikdrd) as a true 
effect. Else there is no use of simply seeking after an 
object and not finding it. 

No object can be clearly understood without its qualities 
being clearly described, so that they might be perceptible to 
the mental eye; In the text Ardham antarvedi mindti 
ardham bahirvedi ityatra, etc., the lakshana of the words 

vat re drashfavyafy irotavyd mantavyb mdidhydsitavyah. (See 
Brihad^ Upanishad^ II. 4. 5.) 
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which describe the qualities, is to be noted. The words 
antarvMi and bahirvedi describe the sala {t.e., the sacrificial 
spot). Again, in the texts Jataputrd,^"^^ Krishna kHo agnind 
adhxte etc., the first denotes the vidhis to be observed at 
particular ages in the case of a son born to one; and the 
second, the nature of the fire before which the adhyayatm is 
carried out; the words used establish the qualities and 
through them create the gndna and karma (knowledge and 
acts) relating to them. In the text Uchchairuruchdkriyata, 
etc., in which the word rugddi'-'^^ signifies not merely the 
hymn (which the collection of the words make) but also the 
action {kriya) underlying it. 

Again, in the text Ydvato'ivdn pratighrinmydt, etc., the 
words used express the natural qualities {nijdrtha lakshana) 
of the horses^(which are specially intended for the sacrifice). 
And in texts like Nekshetodyantamddityam Ndrsheyam 
vrinlte etc., the words used indicate the particular 
qualities of the rising sun and the girl of the Rishi, and 
convey to the mind the particular idea intended without 
taking into consideration certain other things. In the text 
Na kalanjam bhakskayeP^'^ which prohibits heavenly bliss 
{purushdrtha) to those who partake of tobacco, what is 
implied is that the man who transgresses the prohibition, 
though with a good motive, not only by so doing loses the 
heavenly bliss, but also renders himself utterly sinful. There 
is decidedly no separation between the body and dtma 
{na cha vydvruttyabhdvah). Even though the body and 

Jdiapntra. denotes a son, male offspring ; in dramas, 

often used as a term of endearment ; Atra jdta kathayitvam kathaya ; 
Uttarardma Charita. “Dear hoy*\ “Oh, my darling”, etc. 

Lit.—He is performing the adhyayana before the sacrificial 
fire raised by the Krishna Yajurveda method. 

128 ^ hymn of the Rig. Veda as opposed to Yajus and 

Sdman, In Panini, it denotes a collection of words. 

The reference is to a horse sacrifice where the horses, before 
sacrifice is offered, are tied up. 

That is, “ Don^t look at the rising sun.” 

That is, “ Don’t marry this Rishi’s daughter.” 

That is, “ Don’t eat tobacco.” 
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aima appear to be distinctly separate from each other, yet 
really they are not so. And it is clearly in the perceiving 
of the connection between these two that mbkshasadhana 
gyMna (the knowledge which leads to moksha) exists. In 
regard to the texts Dva suparnauw, Dve BrahmawiW, 
etc., the underlying truth is different from what it actually 
appears to be externally. Both being the same, the truth 
of the two can be rightly understood by trying to under¬ 
stand them by discussion as prescribed by the vidhi. In 
trying to find out the real truth regarding the Paramatma, 
the knowledge of the Atma is also clearly understood. This 
follows as if it were a niyctnia vidhid^^ Here the word att}ta 
is used in the sense of Paramatma only. Again, texts like 
Idam sarvam yadayamatma i Atmani vignate idam sarvam 
vigndiam, etc., declare that if the word is thoroughly 
understood, everything else is clearly understood. The 
first of the above texts declares: All consists in Atma. 

In interpreting the samanvaya sutmp'^^ Ekorama Siddha 
Bhagavatpadacharya'^® states that the word irbtavya should 
not be understood as merely dtmagndna vidhi, i.e., the 
method by which the knowledge of Atma is obtained, for it 
includes the power {sakti) to realize Brahman {Brahma 
sdkshdtkdraiakti). Also, by srava-m what is intended is 
that we should seek the knowledge of Brahman for 
realizing it, not to obtain knowledge which is opposed 
to it. Therefore, the method of discussion {vichdra) should 
not be one by which a wrong meaning is sought. By 
iravana, it is intended to acquire {dgamika) the triple 
effect of adhikdra vishaya and phala. This is what this 
Sutra is intended to affirm {nirnaya). 

Therefore, in the Sutra Athdtb Brahma jigndsa, in 
order to satisfy the doubt arising as to the nature of the 

A rule or precept which lays down or specifies something 
which in the absence of that rule would be optional. 

That is, Tattii samanvaydt, I. 1. 4. 

He was evidently the guru of Sripati Painjitacharya. His 
authority is quoted at the end of I. 1. 4, up to which he is said 
to have written a commentary on the Brahma-Sutras. 
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discussion, the word kartavya should be understood and 
supplied. This continued effort at discussion is necessary 
to attain the intended result {phala) by the help of the 
sdstras. By the word jignasa^ the nature of discussion 
ivickdra) should be understood. 

Prakriti and Pratyaya. 

If it is said that the word jigndsa does not possess 
the iakti of knowing Prakriii and Pratyaya (t.e., the material 
cause of the world and the co-operative cause of the 
world), then it is replied jigndsa gives a collective 
{samudd,ya) knowledge of both the topics {lakskands) i.e., 
Prakritizx\A Pratyaya. By the use of the same pratyaya}-^*^, 
the mode of discussion is understood to be through Jahall- 
akshana.^'^'^ By the use of the word Prakriti. SddhyagmtiaP^^ 
(knowledge to be proved) is intended to be conveyed through 
ajahallaskkand,.^^^ By some the co-operative causes {pra¬ 
tyaya lakskand) are understood to be as siddha-gndna 
(perfect knowledge), though they are yet to be demonstrated 
(sddkya-gndnd) and they hold that they come under the 
category of jahallakshand. It is necessary, in order to 
obtain a comprehensive knowledge, that the sddkana-gTtdna 
should be possessed in a determined manner. Sambhava- 
nanda and Sivananda very much take the view that both 
prakritt and pratyaya lakskands must be correctly 
understood. Here some are of opinion that prakriti and 
pratyaya are one and the same {prakriti pratyaya samuddya 
ekaiva lakskand). In expressions {vdkye), the lakskand is 
not invisible. In the two expressions Ardkam antarvMi 
mindti ardkam bakirvddi etc., and Visham bhunkte. the 

In jigndsa. 

In this kind of lakshdnd, a word loses its primary sense but 
is used in one which is in^soine way connected with the primary 
sense, as in the familiar instance gangdydm ghoshak • 

Sddhyagndna means knowledge of the major term in a 
syllogism ; the predicate of a proposition. 

A kind of laksharid in which the primary or original sense of 
a word used elllptically does not disappear as kuntdha pravisanii—. 
kuntadhdritsafy purushah. 
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actual lakshanAs are clearly seen. The expressions clearly 
convey the meaning. Even though the collective causes 
{samuddya iaklyabkdvepi) cannot describe the co-opera¬ 
tive causes, yet the co-operative causes {praiyaya) can be 
rightly comprehended. Sdckdjahati,—th.\s is called ajahal- 
lakshmtd kind. By looking at one particular form, it 
should not be said it is devoid of other forms. Because 
it is not the truth [tasya aprdmdnikatvdt). In the 
expression chhatrindf^^achchanti, are included both those 
who hold the umbrella and those who are without 
it. It does not merely mean that they are simply 
going; the words convey the idea that they are going 
and also holding the umbrella. The speaker wishes to 
convey in detail the lakshand of those who are going 
without omitting the essential objects with which they are 
connected {i.e., umbrella they are carrying). Instead of 
omitting the details, the act of going is expressed so as 
to convey the full form {rupdnd) in which they are going, 
i.e.^ in different ways, some holding the umbrella and 
others without it. Again, in the expression Kakebkyd dadhi 
rakskyaidm tic. (let the curds be protected from crows), 
the act of protection and the several crows approaching the 
curds are referred to. The meaning i's not that the curds 
should be lost {upaghdiakatvdt). Whenever a course of 
conduct is enunciated, the mutual ones are also implied. 
Courses of action which are contrary to each other are not 
to be understood thereby. Because the course of conduct 
referred to definitely describes what it is without any 
misconception (bhinna vrittyupasthitatvdt). When the 
primary meaning of a word is to be taken into account, its 
secondary signification ought not to be taken. Where ajahal- 
lakshana has to be considered, there both the lakskands {i.e.y 
jafiallakshand and ajahallakshand) ought to be accepted. 
When only the primary meaning is required to be taken into 
consideration, we have to understand the chief thing, the 
secondary idea being neglected. In the example Gan gay dm 
ghoshamatsyau etc., as the village is seen, it is clearly 
understood that ghdsha cannot be taken to convey .the 
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sound arising from the noise of the river. Because thereby 
the whole idea will have to be wrongly understood. It 
is the firm idea that can (enable us) to realize the nature 
of an object. In fact, the word jignasa is more instru¬ 
mental {tantrenbpattam) in conveying the primary idea to 
the mind. Whenever such reasoning is employed through 
ajaltallakshcma^ the word jignasa should be in fact 
understood in the collective sense. Whenever, in a 
discussion, we have to arrive at a firm conclusion, both the 
methods should be employed to know the collective idea. 
Knowledge is a thing that is to be obtained only after 
knowing the pratfaya and prakriti laks/iands, in a collective 
sense. In conclusion, even in places where a long discussion 
is involved, the primary meaning of each word is largely 
taken into account. In all jahallakshand, the prakriti and 
pratyaya are both understood in a collective sense to 
secure the knowledge of Brahman. Since each expression 
{iabda) has a particular power (pakti) supporting it, we 
must understand the meaning of the ^abda in such a 
way as to have its primary and not its secondary 
meaning. How then can Brahman be expected to 
possess only one form without attribute {iakti sambandha) 
when all the expressions have got two-fold views ? 
On certain occasions, the secondary meaning {lakshana) 
and its respective attribute ought to be considered, 
and in such places the primary meaning need not be 
thought of. In conclusion, when expressions are joined 
to other words to convey their secondary meaning, in 
those cases they should be considered as vdkya lakshana. 
Therefore, in sdstras, vyavahdra is said to be the 
expression of a meaning of a word other than the primary 
one attaching to it. While prakriti is thus understood, 
the lakshana (or secondary) use should be taken in the 
collective sense. When the secondary meaning is thus 
taken, then Brahman can never be understood to be 
one without attribute. When there is difference in the 
collective sense, that which is connected with it should 
also be different. Also, it is not possible to impart 
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a settled conviction, through the mode of lakshana dis¬ 
cussion. 

Then, any attempt to obtain a settled knowledge by 
both modes of discussion {jahaLakshana and ajahal- 
lakshana) 'is bound to prove useless {vyarthd). In the 
example Chhatrino gachchanti^ one is apt to understand that 
those who possess umbrellas are going even though some 
may be without theirs. Again, in the example Gangdyam 
ghbshamatsyau etc., of the two ways of understanding, 
only one is right, viz., one indicating the existence of the 
village on the Ganges. It should not be taken to mean 
the sound of the flow of the Ganges. Here the collective 
{samuddya) as well as the sense conveyed by each part 
making the collective sense {samuddyinak) ought to be 
considered as different in sense. Unless we know the 
properties of all things, it is not possible to have a 
comprehensive knowledge, which can only be had by 
the jahallakshand mode of discussion. In reality, the 
discussion is attended with different kinds of difficulties if we 
are to obtain a comprehensive view. To obtain the desired 
comprehensive view, a settled knowledge of each of 
the component parts should be secured. By the word 
jigndsa, it is to be understood that the iabda has got the 
clearly described power {iakti) of the component parts 
{prakriti and praiyaya) in order to obtain a comprehensive 
knowledge of Brahman. Though the component parts are 
different from each other in the properties of the different 
matters, yet, in the final conclusion, their relationship con¬ 
veys a comprehensive knowledge of Brahman. When an ex¬ 
pression can clearly convey to the mind the properties of 
matters, such an expression is called Vdkya lakshand, a 
characteristic expression. So by the Jahallakshand mode of 
discussion, we should not understand merely difference (dheda) 
between objects. In the expression chhatrino gachchanti, the 
actual truth should be considered collectively. Even though 
among them there are people without umbrellas, in a -collec¬ 
tive sense the expression is used to denote their going with 
the addition of the umbrellas. Therefore, while one mode 
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of discussion by Jahallaksha-fta, is adopted, the Ajahal- 
lakshand knowledge also is liable to be impressed on the 
mind. In the Guhadhikarana,'^^'^ Manchana Pandita^*^ estab¬ 
lishes thus the text Ritam pibamtau, etc.:—The character 
of drinking (pibat) and not drinking {apibat) is expressed 
by the Ajahallakshand mode of discussion to convey a 
collective idea. 

At any rate, in the Lingasamnddyadhikarana Parama- 
sivaradhya Bhattacharya has commented in his work named 
Kaivalya Praka^a that whenever several causes and effects 
are to be discussed in determining all the internally situated 
attributes of Brahman, the adoption of both vrittis 
{i.e., Jahat and Ajahat lakshand vrittis) is not contra¬ 
dictory. The object in view always possesses the two-fold 
qualities contained in prakriti and pratyaya lakshands. 
Therefore, the a/ahallakshmid mode of discussion should 
not be disregarded in all discussions where the properties 
of the component parties are the chief causes to determine ^ 
the collective knowledge of Brahman. Else a decided 
knowledge cannot be had and therefore in the expressions 
Chkatrino gachchanti and Gangdydm ghoshamatsyau^ to have 
a collective knowledge we must know the component parts 
making up the samuddya, i.e., those possessing the umbrellas 
and those not possessing them, and also the sand made 
by the flow of the Ganges through its banks and also the 
actual village Gangdydm ghoska. Then only the collective 
knowledge can be clearly comprehended. Let it be 
granted. The sabda clearly explains the characteristic 
attributes of a subject and thereby gives a definite know¬ 
ledge of that obiect. This is done by the Jahat and Ajahat 
lakshand modes bf discussion, where Prakriti and Pratyaya ; 
are generally the subjects of discussion. Having so far 
admitted that the material cause of an object is to be under¬ 
stood in all its properties, we should also clearly discuss 


Brahma-Sutras y I. 2. 11-12. 

The expression Marckana Fandiftye used in the text indicates 
probably a commentary by Manchana Paiidita on the sutras quoted. 
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and understand the properties of the co-operative cause of 
the same object. Paramasivaradhya Swami, in his work 
known as Sivagnana Chandrodaya, clearly describes that only 
such settled knowledge should be possessed through discus¬ 
sion by the two different modes. It should not be admitted 
that in having a firm knowledge about Prakriti itself is 
sufficient. Else there will be a contradiction of the know¬ 
ledge according to the other mode of discussion— ajahal~ 
lakskaita. In the expression Gangdyam ghdsha matsyau, 
if we consider only one method of discussion by jahal- 
lakshand vritti instead of both, then, a thorough knowledge 
cannot be had. 

Enough has been said of Jahat and Ajahat lakshai^d 
modes of discussion. It is sufficient if it is borne in 
mind that a firm knowledge should be possessed regard¬ 
ing prakriti and pratyaya. To possess a firm knowledge, 
all facts connected with the matter should be proved 
beyond all doubt. It is not sufficient if only certain 
facts are clearly understood. It must not be presumed 
that a firm knowledge has been obtained without fully 
understanding the properties of the matter. A real desire 
to know about a matter is not sufficient. Whenever a matter 
is very difficult to understand, that* matter is likely to be 
treated with reluctance. Sometimes we much desire to 
understand incomprehensible things just as a bereaved 
widower {vidhura) expresses his love for his lost wife 

yearning for a thing he cannot get). Although much 
desired, knowledge cannot be had of incomprehensible 
things. Therefore all attempts ought to be made to 
clear all the doubts before knowledge could be had of 
a particular matter. All connected knowledge about 
the material cause should be acquired. In no other 
manner can the power of understanding be developed 
except by discussion about the properties of &abda 
and by pursuing a correct mode of enquiry on the 
approved lines. A firm knowledge can only be said 
to have been arrived at when we have determinedly 
grasped the truths underlying each subject. Unless the 
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co-operative cause and the connected attributes are fully 
known, we cannot have an independent knowledge. In 
the expression Gatirnitya etc., even though a cow is 
dependent on its protector, yet by various proofs 
{lakshana) it can be admitted that it can live independently. 
Therefore, the material cause can be thoroughly understood 
only after grasping the truths connected with co-operative 
causes, which are the result of the two laksJmtas [jahat 
and ajahat lakshanas). It is not right to study at first 
the co-operative cause of matter to know the truth, nor 
collectively {samuddyena) but the material cause must 
be studied after discussion and removal of all doubts 
without presuming at any step a knowledge not acquired. 
In determining the word of a Sruti text, even though it is 
inferred to be very easily understood, both the methods 
of argument {jahat and ajahat) should be used for 
thoroughly understanding the lakshanas of prakriti and 
pratyaya. It is never right to try to have a collective 
idea by inferential deductions either of prakriti or of 
pratyaya or any of the attributes of either as it is likely 
that it would yield a contradictory meaning. 

In the text &aktun juhbti etc., the accusative case, 
the object of action (of throwing into the fire)^'*'* is implied, 
for obtaining the right result. Also, in the text Havishyam 
abhydhdrayati etc., for the accusative and the instru¬ 
mental cases, the objects of action and bearing are implied, 
which denote both the material and the co-operative causes 
{prakriti and pratyaya). Also, in the expression rathb 
gachchati etc., where the object of a vydpdra {i.e., motion) 
is implied, the result of moving is to be understood. In 
the expressions jdndti., ichchati, dvbshti, yatate, etc., we 
have to understand each verb according to the root meaning, 
which is the meaning of the prakriti as well a§ the result 
(or the phala) which the words imply. In the expression 
naiyati etc., the agent that is capable of destroying is 
denoted. Therefore in knowing the meaning of the word, 
the o bject which is the agent to produce the result is to 

142 jgy saying Svaha and throwing the oblation into the hre. 






INTRODUCTION 


305 


be understood. In the commentary of Durvasa^^® on Karaka- 
vyittilakshana, buddhi and ksketragna occurring in the text, 
Ritam pibantau etc., in the purvapaksha part of Gu/mdhi- 
karam., are proved to be agents. In the expressions 
asmd luUskaid*^ and kulam pipatishat'd'^^ etc., only the 
nature of the act that is about to happen is implied and 
not any agency that is impelling its happening. Then, 
the doubt arising as to whether an inanimate object can 
itself accomplish an act is to be determined according 
to the (Panini) Sutra Dhdtdh-karmanassamdna kartru- 
kddichckdydm vd etc. By the use of the expression, it 
is not intended to show that a lifeless object can desire 
or has a discretion. Lifeless objects have not such desire 
but are subject only to external forces. It is clearly 
proved in Patanjali’s Bhdshya that whenever an expression 
is used ascribing agency to lifeless objects, then such 
expression should be understood as being dependent on 
external forces and not possessing by themselves any 
desire. According to the maxim, Gauna mukhyaybk 
mukhye kdryasamprabyayak etc., in such expressions as 
the above, the secondary meaning should always be 
understood instead of the primary, because a desire is 
naturally attributable to an animate and not to an inanimate 
agent. In Ikskatyadkikarana, Durvasa BhagavadpadS- 
charya also agrees with the above view in regard to (the 
interpretation) of kulam pipatishati. Even though the 
co-operative causes [pratyaya) are to be understood clearly, 
yet they are not primarily responsible as prakriti is 
the primary cause. But according to the expression 
lakshanayd prakrityaiva, it is only to understand prakriti 
(the primary cause) that we have to clearly understand 
pratyaya (the co-operative causes). If we ignore such 
co-operative causes, even though they are negligible, we 
cannot arrive at a correct conclusion. Causes which are 

The text has Durvasiye, which denotes a work of which 
Durvasa was the author. 

A stone is about to fall from the mountain peak. 

The river is about to overflow cutting the banks. 

80 ' r 
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contradictory cannot lead to a correct conclusion and should 
not be enquired into unnecessarily. As correct knowledge 
iguana) is the chief thing sought for, all attempts ought 
to be made in availing (ourselves) of the co-operative 
causes and the materials pertaining to them. In endea¬ 
vouring to arrive at a correct knowledge, the desire should 
be to find out the correct method and the objects which 
would lead us towards it. Until we are possessed of such 
a method, every attempt should be made to search it out. 
We have to aim at its realization by a strenuous search 
[anvishan). Realization is the chief object of correct know¬ 
ledge, which ends in the attainment of salvation {mbksha 
sddhana), failing which every endeavour at personal effort 
ipurusha pravritti). will be fruitless [niskphala). It is to 
secure correct knowledge that matters are' enquired into. 
The sole subject of such a knowledge is the realization of 
mbksha {moksha sddhana), of Brahmagnana and the same is 
based on the discussion of the Sruti texts. The seed of 
discussion lies in the method of enquiry. When the teacher 
(Achdrya) goes on teaching his disciple through discussion 
about mbksha sddhana, he must clearly understand from the 
itZ-okAx Prakrityartha gndnam by frequently clearing him¬ 
self of the doubts arising in regard to the subject-matter 
under discussion and of the matters which enter into it 
{vishaya vishayi bkdvena). The nature of the enquiry on 
the part of the disciple should be such that all the materials 
should be thoroughly sifted after grasping them and the 
established truths should be possessed by him. This is 
the chief object of jigndsa. Both prakriti and pratyaya 
should be thoroughly understood, not by merely touching 
their outer fringes but in such a way as to ward off all 
doubts relating to them. Without such a view in mind, 
discussion is undesirable. The subject sought for by 
discussion must be certainly realized. Therefore the view 
has been propounded by Paramananda Aradhya^"*® that both 

Evidently a teacher who was considered an authority even 
greater than Ekorama Siddha Bhagavadpadacharya, the gtiTU of 
Sripati, referred to already and in the next sentence below. 
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the modes of discussion— jahat and ajahat laksJmna —should 
be employed to understand the nature of prakriti and 
pratyaya. This view is also admitted and agreed to by 
Ekorama Siddha Bhagavatpadacharya^'*'^ and hence must 
be fully adopted. 

Brahmatva of Siva. 


The mode and object of jignasa apart, how is the 
Brahmatva of Siva to be established? How are we to 
declare Siva as Parabrahman? Bivasya Parabrahmatva 
kathanam. Here, in the texts, 

Asad vd idam agra dslt i talb vai sadajdyata II 
Amulamanddkdram imdh prajdk prajdyante W 
Na kaddckit amdrUam jagat II etc. 
in asserting that the world {jagat) was in an unmanifested 
condition previously {asadvd idamagra dslt), it is suggested 
that in coming into existence, it {jagat) did not require an 
agent. The text Jyotishtbmena svargakdmo yajetaj*^ 
etc., bears witness to the fact that in regard to sacrifices, 
etc., there is one who is kartru {iJ., sacrificer) and 
another Phaladdtru (who is the giver of the fruits thereof). 
When Tsvara is actually existing {sadbhdve), if he is to be 
treated in the . opposite sense (/.^., as non-existing), there 
results a contradiction and there 'will be no satisfaction 
attained. As the existence of Isvara is not acknowledged, 
it has to be admitted that the agent himself is his own 
maker of the result. If in the world it is seen (as we witness) 
that the enjoyment of happiness and misery is attributed to 
the sovereignty of Paramesvara {ParamUvam kartrutva), 
then inequality and mercilessness will be deemed his 
offsprings and thus we will have to admit that the 
sovereignty of Parame4vara is overthrown with the result 
that not even the smallest benefit can be gained from Isvara. 
Or, if inanimate actions {jada karmandm) which are done by 
j%vas are seen yielding fruits, then, even though the All¬ 
knowing Isvara is e xisting, the doubt arises as to whether 
Guru of Sripati Pandtacharya. 

The desire of attaining is effected by performing the 

sacrifice of jydtiskfdma. 





an inanimate object like a pot can attain the result of secur¬ 
ing the fruit or when the existence of Isvara {Isvaraiva) is 
admitted, whether He alone can be described as the giver 
of the fruit. As between the texts 
Aimd vd idamagra dsit II 
Brahma vd idamagra dsit II 

Hiranyagarbhassamavartatdgre bhutasya jdtah 
patireka dsit II 

Om ityekdksharam Brahma II 
Asdvddityd Brahma II 

Namaste vdyo tvameva pratyaksham Brahmdsi II 
GaTpdndm tvd ganapatim havdmahe II 
VUvasmdt Indra uttarah II 

Ekd havai Ndrdyana dsit na Brahma nHdnd ndgnish- 
tdmo neme dydvdprithvi ll 

Atha purushohavai Ndrdyandkdmayata prajdh-irujditiw 

Ndrdyandt Brahnid jdyate Ndrdyandt Rudrd jay ate. II 

Sadeva sdmya idamagra dsit ll 

Ekamevddvitiyam Brahma ll 

Mandvai Brahrneti ll 

Chakshtirvai Brahrneti II 

Srdtramvai Brahmeti ll 

Kham Brahma \\ KamBrahma II Annam Brahniaw etc. 
considerable mutual discrepancies are observable. While 
such is the case, the doubt arises as to how Brahmatva can 
be attributed to Siva alone.“® 

If the attribution of Brahmatva to Siva is thus rendered 
doubtful, the answer is that it cannot be so doubted. For in 
Sruti texts like Agnishomiyam paiumdlabhetaW Dvtpddd- 
schatushpdddscha paiavah ll etc., four-legged and the 
two-legged animals are stated to be Pa§u, («>., animals offer- 
able as sacrifices at rites). Also, in other Sruti texts 
such as Chchdgasya vapayd medaso anubruhi, etc., a goat 
{chchdgah) is declared to be a symbol of Pahi (an animal 

This is the purvapaksha argument propounded for determi¬ 
nation. 

160 Sarve vahdmo balim ISvaraya btanasiva dvipade chatush- 
pddat}\\ Srimad Bhagavata, V. i, 
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that could be offered as a sacrifice at rites). In the 
same way, we have to understand Siva as Brahman 
{Sivasya Brahmatvam grdhyam). 

Therefore in the text Yato vd imdni bhutdni idyante 
etc., it is said that Paramesvara is the cause of creation, 
etc., of the world, which is the primary lakshana of Brahman. 
l^varatva (or supreme overlordship) cannot be claimed 
by Hiranyagarbha, Narayana and Kalarudra, who possess 
but detached portions of Trigundtmaka kikti which is the 
characteristic of Brahman.^®^ Therefore the Sutrakara has 
the Sutra Jamnddyasya yatah, for each of them partakes 
of one detached part of the kartrutva in the creation of 
the world. Therefore none of them can be deemed to be 
the chief Creator. In the Brahmottarakhanda, it is said :— 
Yasydgnyayd jagaisraskid Virinchih pdlakd Harih i 
Samhartd Kdlarudrdkhyd namastasmai pindkine li iti. 
It thus follows that creation and other powers connected 
with it and their control is held to be in Siva only. 
Moreover, in texts like Mdydntu prakritim vindydt md/yi- 
nantu Maheivaram i Tasydvayava bhutdttam vydptam 
sarvamidam jagat ii etc., it is said that Mdyd is to be 
understood as chief prakriti, and Mdyhiam should be 
understood as MahHvara and Mdyd is therefore said to be 
subject to the control of Paramesvara. And therefore 
Paramesvara is said to be all-independent {svataiitra) 
keeping under his control Mdyd, Brahma, Vishnu and 
Kalarudra, who are but the am&a (part) of Sakii and 
hence form part of the all-pervading world. 

Thus we read in the following texts occurring in the 
AlharvaUras :—Devdkavai svargam Idkam agaman i Te 
devd rudram apruchchan kd bhavdn iti \ Sd'bravit ahamekah 
prathamamdsam vartdmi cha bhavishydmi cha ndnyah 
kaschana matto vyatiriktait, etc., which declare that Siva 
alone is beyond the changes relating to the trikdlas — 
past, present and future ; that he is in the heart of all; that 


Brahman possesses in himself the three qualities of satva, 
rajas, tamas, while Hirapyagarbha, Narayana and Kalarudra possess 
only one of these qualities in the order mentioned. , 
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he is the cause of everything; that he is the chief object of 
all utterances ; that he is supreme over all things ; that he 
dominates all beings and that he is Brahman (himself). 
In the Kanva MMd, in the text Yahprithivydm tishthan 
no one else other than Siva is declared to be Brahman 
and possessed of the Ashtamurii form beginning with 
Prithvl. All other divinities including sankha and 
chakra^ though they possess the powers of creating the past 
{bhutd) and the future {bhautika) cannot be stated to 
possess Ibvaraiva. \ 

It should not be said that Ashtamurtatva beginning 
from Prithvl is also possessed by Vishnu in all its forms. 
It is not so, because Siva alone stands famous with the 
Ashtamurti and is also reputed to be at the heart 
of Vishnu. It would not therefore be correct to say that 
both Siva and Kesava are at the heart of all beings and 
pervade them. Both do not possess the same bodily form. 
Though both are independent in controlling the world’s 
creation, stability and destruction, if both are said to work 
concurrently (or simultaneously), then the world will 
be subjected to the danger of dissolution. 

Sruti texts like Sbntarat antaram prdviiat ; Diiascha 
antaratn prdvUat ; Yb Rudrb agnau, yb apsu yb 
bshadhlshu yb Rudrb visvd bhuvandnydvivUa tasmai 
Rudrdya namak iti ii and hundreds of others bear witness 
to the fact that Siva alone is sarvdtmaka and sarvdntar- 
ydmin. And also in the text beginning with yb vedadau 
svarah prbktah and ending with yah parah sa maheivarah, 
etc., the endings akdra, ukdra and makdra which are the 
symbols of Brahma, Vishnu and Kalarudra, are held to 
dissolve in Mahesvara. Therefore Brahmatva (state 
of being Brahman) cannot be claimed by any other (than 
Siva). Moreover, the text beginning with Ibdnassarva- 
vidydndm and ending with saddsivbm bears testimony to 

Brihad. Upanishad, III. 7. 2. 

The eight-formed, an epithet of Siva, the eight forms being 
five elements—earth, water, air, fire and ether—and the Sun, the 
Moon and the sacrificing Priest. (See Amarakd^ciy 1.35.) 
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the fact that He alone is stated to be the chief object 
of meditation through pranava^^'^ and hence He alone is 
Brahman. And also in the SveAMvatara text Tam livara- 
nam paramam ma/Mvaram tarn devaianam paramancka 
daivatam i Patim paflndm prathamam purasiat vidama 
devam paramesam %dyam H it is definitely declared that 
Isvara is the sole controller of Brahma, Vishnu, (Kiila) 
Rudra and others and that there is no other Lord known 
who is above Him. In the Yajurveda text Sbmak pavate 
janiid matmdm janiid devo janitd prithivydh /atiitd^mh 
janitd suryasya janitmdrasya janitdtha Vis.hnbh n the 
word Soma should not be taken to mean sdmalata (the 
soma plant) but as meaning that He is the sole cause 
of creation, beginning from Buddhi down to Vishnu. 
The soma plant being an inanimate object, it has no 
power of causing creation. Texts like the following 
appearing in the Athayvana sikka, Dhyayltesd^iam 
pradhydyitavyam sarvamidam Brahma Vishnu Rudrdste 
samprasuyante Sarvdni chendriydni sahabhutaih nakdra- 
nam kdrandndm dhydtd kdranamtu dhyeyah n and the 
text beginning with Sdrvaisvarya sampaytnah sarvesvarak 
iambkurdkdiamadhye dhntvam sarvddkikam, and ending 
with &iva eko dhyeyah Sivamkarah sarvamanyat parityajya ii 
iti, enunciate that the seeker of salvation {mumukshu) 
should meditate solely upon Siva, giving up meditation 
on other prohibited deities. 

Sruti texts like Utdmrutatvasyesdnah « Sarvamidam 
Siva eva vijdmhi i Suddho niran/and vihhur advayam 
Sivanukam Sivamadvaitam dialurtham manyante sa dtmd 
savigneyah Sivo advaitah ii Eha eva Rudrd nadviti- 
ydya iasthe i Nasan nachdsat Siva eva kevalah \ VUvddhikb 
Rudrd maharshih n itU and others declare that Siva alone 
is without a second and hence He alone is Brahman. 
Moreover, in the text beginning with Umd sahdyam and 
ending with Sabrahmd sasivah saharth sendrah sdksharah 
paramassvardt, we are told that Siva is the agent of all 
cause {kdrana) and action [kdrya) and therefore the 


The sacred syllable Aum. 
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attribute of Brahmatva is apposite only in his case. 
In the text Annum Brahma^ etc., mere praise is bestowed 
on Brahman by mentioning his name. Moreover, in the 
text Sarvb vai Rudraht sarvam khalvidam Brahma II and 
in the texts :— Trishu dhdmasu yadbkbjyam bhoktd bhogascha 
yadbhavet l Tebhyb vilakshanah sdks/tl chinmdtrdham 
saddiivak ii Mayyeva sakalam jdtam mayi sarvam pratish- 
thitam I Mayi sarvam layarn ydti n tadbrahmd'dvayam 
asmyaham n iti, and in others of similar import in which 
the word “Brahma” is used, it has to be taken as only 
synonymous with the word “ Siva ” just as the words 
“hand”, the “arm” and the “palm” which signify the 
members of the body are synonymous with the body itself. 
Moreover, in the Mdndukydpanishad, in the text beginning 
with Sarvam hyeiat Brahmd'yamdtmd Brahma so'yamdtmd 
and in the text Sivamadvaitam chaturtham manyanie 
sa dimd savigneyah ll it is clearly declared that the 

whole creation, etc., of the world is due to no other 
than Siva {advaiia Siva) and from the beginning to the end 
He alone is held to be the Brahman, the sole cause 
of all. If Siva is not held to be the sole cause, as 
declared by all the Srutis, and the Creator of the world 
and its Destroyer and if it is admitted that there 
is another Isvara, then plurality of Isvaras results and 
a contradiction of all the Srutis will be produced, 
besides opposition to every known system of belief. 
Thus Jaiminiacharya, the most proficient in Vedantic 
knowledge, explains in his treatise called Vedapddastavay 
that every Vedic text is in a manner applicable to 
Siva {Sivaparatvam). Similarly, Jyotirnatha, Ghanta- 
natha, Bhimanatha, Bhatta, Bhaskara and others, who have 
reached the other side of the ocean of knowledge of 
the four Vedas, who have established their reputation as 
Vedamdrgapratishthdpandchdryas and who have condemned 
the false systems of thought promulgated by the Pashandas, 

Mdndukydpanishad, 2. 

AtharvaSirasi. 
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Pancharatras, Bauddhas, and Advaitins, declare as follows, 
Jj Paradrahmatva iox —Makddevo devah 

sakala jdgaddrddkya charanah irayvmdrgd' mdrgah kumata- 
matavrittipramathanah i Taydr ydva brute, vrijina 
manaydr asya nidadhe Sivasydnghrim vddipralayadahand- 
ham nripasakke u iti. Therefore in the Sdstras the word 
Brahma-jigndsa is pointed out to mean the method of 
enquiring into the svarupa of Siva. Thus in determining 
who is the chief cause of creation, etc., the word “Brahma” 
is, in the Sdstras, generally taken, to stand, for the sake of 
vyavahdra, for Siva, as is stated in the Sutra (I. 1. 1.). 

In the texts Brahmaviddpndti param if Brahma veda 
Brahmaiva bhavati ii Siva eko dkyeyah Hvamkarah 
sarvatnanyat parityajya n iti, Siva means bivam karbtlti 
sivamakarahP^'' Here the chief object of meditation is 
pointed out. Therefore, it is meant to establish that 
salvation {Sivaprdpti) is obtained after being freed 
completely from all ties of bondage. It must not be 
doubted how salvation {Sivaprdpti) could be the final 
realization without again coming into existence. 

According to the Bhramarakltanydya, it is clearly seen 
that the actual krimi undergoes a change which turns it 
into the Bhramara. It is also seen that a drop of water 
naturally undergoes a change and finally turns itself out 
into a beautiful pearl. What is the good of learned men 
wrongly interpreting bondage {bandha) and falsehood 
{mithydtva) in such changes ? Moreover, if it is to be 
said that illusory belief is removed by actual knowledge, 
then in accordance with the maxim of the desert and the 
mirage {marumarlchikdnydyenaY^^ we have to answer, 
it is not so. The traveller through his ignorance and the 
vast extent of the desert believes in the existence of water 
and after a time convinces himself of the actual truth that 
the sight is only an illusory one and that there is actually 

He who bestows happiness is Siva. 

Maru means desert ; maruhika, a mirage. Rays of light 
falling on a sandy wilderness destitute of water bring on an 
appearance of a mirage. 
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no water. Because perfection {samskaraY'^'^ is always gained 
through and sin is removed by meditation on 

Siva, just as sorrow is banished by being consoled by the 
beloved, doubts are cleared by proofs and the purvapakska?-'^^ 
is displaced by the siddhanfa}^^-. 

Again, in texts like Ajamekam Ibhitam iukla krishnam 
iti, etc., where Pradhdna {Prakriti) is represented 
to be the chief cause of the world {Jagat), Brahman 
is represented as being subject to several changes^®^ in 
the cause of the world {Jagat). If it is said that atha atah 
abrahma jigndsa Hi, we have to say, it is not,so ; because 
such a statement will contradict the Sruti and the correct 
meaning of the term itgndsa, interpreted in accordance 
with Sfuti, will be lost. Also, in the Sruti text Nbpdsyau 
prakriti jlvau iti, the meditation of both prakriti and jiva 
as different entities is denounced. As Pradhdna {Prakriti) 
is naturally devoid of independent powers, the Sruti texts 
which attribute the cause of the world to Pradhdna should 
be understood as making Pradhdna subordinate to Siva 
and not independent of him, just as the expressions of the 
Srutt, Sastram chchinatti^^* and ^rdtram shrutpbtP'^^ denote 
that they (the instrument sword as well as the organ ear) are 
subjected to the agents possessing them, inasmuch as 
they themselves are inanimate. Therefore Pradhdna 
{Prakriti) is incapable of being the cause of the world, 
but subordinate to the kartrutva of Siva. As the Sruti 

Here this word would seem to indicate grace or perfection 
rather than purification. 

That is, well-directed action according to the Smriti (tradi¬ 
tionary Law). 

The starting point of a debate ; the first statement. 

Final decision. 

The text has Vtkdritva prasangdccha. According to Panini, 
the term mayat pratyaya is used to denote three kinds of existence : 
(1) tdddtmydrthe, (2) vikdrurthe and (3) prdchurydrthe mayaf tridhd, 
i.e.^ affirmation, change and pervasion. 

LtL —The instrument (sword) hits 

Lit .—The ear hears. 
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text lays it down, Mayamtu prakritim vindyat mayinamiu 
mahe^vamm>^^ iti, Maya is always subordinate to Siva. 

The Attributes of Brahman. 

Sripati next passes on to set down the attributes of 
Brahman. Before beginning to comment on I. 1. 2 Janma- 
dyasya yataJt {From wkom the origin and so on of this 
universe proceed), he remarks that agreeably to the maxim 
that the realization of the object (vastu) is dependent on 
accurate description {lakshand)^ which.is subject to correct 
proof {pramana),^^' this &ulra is intended first to describe the 
characteristic attributes of Brahman and then to repudiate 
nirvUeshatva and saviseshatva and finally to expel doubts 
and contrarieties. The accurate character of Brahman 
that we are to discuss is accordingly described (in this Sutra). 

In the Taittirlya text Yaibva imani bkutani jdyante, 
yena jdtdni jwanti yatprayantyabhisawivisaiiti tadvtjtgnd- 
sasva tadbrahmeti, the subject-matter of this Sutra is dealt 
with. The purport of this Sutra may be summed up as 
follows: Prayanti mriyamdndni santi, ultimately to 

undergo destruction; dbhisamvtsanti, back into that com¬ 
plete whole. 

While, in the previous Adhikaraita, Brahman was under¬ 
stood in an uncertain (sandigdhe) manner through assump¬ 
tions, now, in this Adhikarana, Brahman is discussed at 
length by means of illustrations and examples. When by 
assuming doubtful cases. Brahman is discussed, then 
creation and so on cannot be taken to exemplify the chief 
characteristic marks of Brahman. Here, in this Adhi- 
karam, such causes as have n ot been discussed previously, 

10® lit, —Understand that Prakriti is Maya and Mahesvara to be 
mayinam, i.e., the controller ol Maya. Maya is also designated as 
Mahamaya, Avidya, Niyati, Mohini, Prakriti, Vasana and Tavcchcha. 
{Yaiurve/ia). 

lor of proof, a means of arriving at correct know¬ 

ledge. The Naiyayikas recognize only four kinds of pranima : prat- 
yaksha, anumana, upamana and tabda. The Vedantins and Mimam- 
sakas add two more, anupalabdhi and arthapatli, while the 
Samkhyas admit praiyoksha, anumana and Sabda, , 
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are clearly explained by means of illustrations. Janma adih 
yasya iti tadgunasamvignane bahuvrlhih. Here, the word 
Ucmmddyasya) should be construed as a bahuvrlhi compound 
by which the characteristics (of Brahman) are explained. 
Also, while trying to understand these characteristic marks 
(of Brahman), we see arising from them their different parts 
in a collected form and these present to us the thought of 
another object suggesting a different meaning. To prevent 
this suggestion, the Sutrakara has particularly used the 
words janma ddi asya iti. The intended thought not 
having been conveyed by the characteristics of the different 
component parts, the Sutrakara in order to convey the 
exact idea of the object has used both the masculine and 
the feminine genders of the words janma ddi asya iti. 
Throughout, for fear of heaviness being caused by the 
increase of letters, the Sutrakara has used a neutral form of 
expression. Even here, the term Brahman is understood. 
The word tat should also be understood and supplied. 
Then the Sutra would be thus divided Janmddi asya 
yatah iti. 

The word Janmddi embodies the five-fold creative acts 
of briskti., stkitiy laya, tirbdhdna and anugraha [i.e., creation, 
protection, destruction, disappearance and rewarding); asya 
indicates Him who sports in bringing into play the chif^^^ 
and achit worlds {prapancka)\ yatah implies Brahman, 
from whom arises out of his infinite powers, never-ending 
manifestations in a natural way. That is the Brahman (as 
described above) that is envisaged by the Sutra. By the 
word Asya is meant that part of the chetandchetanab'’^ world 
which is made manifest to the physical vision. Therefore, 
the word yatah denotes Brahman as the chief cause of the 
five-fold acts of janma^ etc. (i.e., creation, protection, 
destruction, disappearance and rewarding). And therefore 
as the creation and so on consisting of these five-fold acts is 

Chit means understanding, thought or perception, i.e., the 
world of perceptions. 

Achit means material i.e,. the material world. 

I.e.i the material world and the world of perception. 
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ascribed to Parasiva Brahman by the Srutis, all beings 
ijlvas) are enjoined to meditate on that Brahman. To 
Brahman who is the chief cause of everything, the doing, 
undoing and doing otherwise,^’^ are all within his powers. 
In the Sruti text Yatdva, etc., the expression abhisamvi&atiti 
denotes dvirbhava and tirbdhaTict^ i.e., manifestation and dis¬ 
appearance. When Brahman is understood, all inconclusive 
reasoning will be at an end. When Brahman is not under¬ 
stood, there will be no attempt (made) to enter into (discus¬ 
sion). Therefore, in such circumstances, how are the 
objects as well as their characteristics to be sought for and 
understood The answer is that all kinds of inconclusive 
reasoning will no more exist when, after being duly initiated 
by S)dmbhava dtkskd and duly taugh*" by a Guru, the super¬ 
ficial knowledge regarding(Brahman) and Lakshana 
(his characteristics) are thoroughly established after dis¬ 
cussion. The first topic ivishayaY'^^ of this Adhikarana is : 
If Brahman is stated to be possessed of no characteristic 
marks that could be described within this manifested world, 
then, how could his overlordship and agency be understood } 
Is it by his nature, which is all-pervading throughout the 
world, by his having any particular form, by his possessing 
no form, by his exhibited • through Prakriti as his 

reflected agent {pratibimba) or by the pretended {kalpita) over¬ 
lordship ascribed to him ? The answer is that in the case of 
Brahman in whom all powers are invested and who is 
attributeless {nirguna), who is inseparable {niravayava) and 
eternal {nityatvdt), such a thing (as kalpita Isvaratva) never 
occurs. Much less does such a Brahman, with separated 
members and possessed of a pretended overlordship, which 
is false, at all occur. In the texts gnd gnau dvau ajau- 
l^dnlsau and na kaddckit amdrikim jagat iti, etc., both 

Karthum akarthum anyathakarthiim samartha ISvarah is a 
common phrase indicative of the vast and unlimited powers possessed 
by Brahman of doing, undoing and doing otherwise—in a manner 
other than we expect. See Kathdsariisagara, XXII. 51. 

Vishaya means the first of the five members of an Adhikaratya \ 
the topic or subject to be explained, 
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the world and living beings are stated to be existing for 
ever. If so, how can Parame^vara be described as their 
chief cause ? If he is the cause, then their prior creation 
is improbable. Therefore the revered Sutrakara denounces 
the Pradhdna Vaisknava 7nata as being contradictory to the 
Srutis and Smritis which hold the doctrine of jivUpatti as 
the chief thing in the manifestation of PrakritiP’’^ But if it 
is accepted that it (the jlva) was not created, there arises a 
contradiction to what is declared in the Sruti texts Yaidvd 
imdni bhutdni jay ante iti, etc., and also to what is stated in 
the texts from Asadvd idama^ra dslt, Tatd vai sadaidyata, 
etc., to Sadeva saumyedamagra dslt, Nasannachdsat Siva 
eva kevalah, iti, etc., which declare asat-kdrana, satkdrana, 
and the contradictory sadasatkdranatva and paraHva- 
kdranatva and many (other) mutual discrepancies. The 
PH/Y^apahsha or the pyttna facie view is thus stated . The 
cause of the jagat cannot be (attributed to) Paramesvara, 
for he is nirguna. If it is thus to be taken, then how 
should he be understood to be as he is indescribable in 
relation, to the world {jagadvilakshanatvena)} Or, again, 

Sripati in quoting the text Na kadachit anidriSam jagat (lit. 
there was never a world which was different from this—the present 
one) stresses the Bheda viewpoint, which is essentially based on the 
Sankhya system of the eternity of this world. The double negative 
in the text is to be noted as affirming its truth in a striking manner. 

The Pradhana Vahhnava mata referred to by Sripati is the 
pre-eminent Vaishijava School, i.e., VUishfadvaita Vishtiupradhana 
mata as opposed to ^ivapradhdna mata, the school that makes 
Vishqu the predominating deity as opposed to the school which 
makes §iva the predominant deity. In commenting on I. 2. 32. 
Amananti chainamasmin, Ramanuja states, "Paramatma Puncshottama 
eva”, i.e-, Paramatma is Purushottama. Paramatma occupies the centre 
of the Sarlra, which is of the form of the three worlds, and obtaining 
ttpasana from the jlva and satisfied with his offerings, grants him his 
own svarupa. Anandatirtha’s conception of Vishnu differs somewhat 
from that of Ramanuja. The greatness of Vishnu, according to 
Anandatirtha, is based on a footing of taratamya {i.e., gradation) 
as between Vishnu and the other deities, a point not recognized by 
Ramanuja. The latter holds Sarvam Vishnumayam jagat as opposed 
to Sarvam Sivamayam jagat. 
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should he be understood as pervading all over or as having 
a form or having no form whatever ? It cannot be the 
first, because it contradicts his all-pervading power ; and 
also being faultless and unsupported by anything, he cannot 
be called to be the Creator any more than the wheel of 
a potter {kuldla) and the loom of a weaver {kuvinda) can be 
said to create the pot (gkata) and the cloth (pata). It cannot 
be the second, because it will have to be considered that the 
pot is different from the potter’s wheel, which opens the 
subjects of dd/idra and ddheya (the supporter and the sup¬ 
ported). It cannot be the third, as it is not possible to 
create [kalpana) formless space {niravayava akMd), for 
Brahman, who has a body {sdvayava) which, as before, also 
leads to the discussion of a contradictory subject. Not the 
fourth, as a formless (Brahman), it is not possible to create 
a world of sdvayava, i.e., one conjoined to form. For it 
contradicts the Sruii text Nishkriyam 7iishkalam idntam 
niravadyam niranjanam, etc. Or if we acknowledge a 
new birth for satyagnd^idna^iddtmaka Paraiiva, then even 
jagat becomes satckiddnanddimaka. If we do not accept 
that, then the birth, etc.,- for the world become false {anruta) 
and the world which is bound with paralysing sorrow will 
cease to exist. Moreover, it will be just as clay undergoing 
several changes. If Brahman is the chief cause, can he be 
said to be either the efficient {nimitta) or assumed {upd- 
ddna) cause or can he be described as both included? 
Further, whether Brahman could be stated to possess the 
three-fold creative powers (of creation, preservation and 
destruction) or Prakriti ? Not the first; as regards his 
being the efficient cause, the Sruti texts proclaim Sarvam 
khalvidam Brahma; Sarvd vai Rudraht, etc., which contradict 
the Advaita texts. Not the second ; because according to 
the Sruti texts Eka eva Rudrd 71 a dvitlydya tasthe i Ekameva 
advitlyam BrahiTta declare that there can be no other 
than what is declared as being the chief cause. Not the 
third ; because both are as opposed to each other in nature 
as light and darkness. If we accept the chief cause as 
being due to Prakriti, then, being achetaTta and asatva, 


320 


INTRODUCTION 




it would be attributing that cause to an inanimate object 
just as the potter’s wheel. Thus, therefore, the cause 
(suggested) is improbable. There will be contradiction 
between the two. Moreover, if the Sruti texts Anando 
Brahmeti vyajdnat i Ananddddhyeva kkalvimdni bhutdni 
jayante i Sadeva saumyedamagra dsxt l Nasan nachdsat Siva 
eva kevalah II etc., which proclaim that Brahman is Ananda 
(or bliss), are interpreted otherwise, then the whole discus¬ 
sion of Agama will end in mutilation and unsettlement. 
When Such a thing happens, there will result a discussion 
about many Brahmans. Then even the cause of creation 
cannot be definitely ascribed to such a Brahman, 
who is the form of virtue. If we should admit that 
Brahman is the cause of creation, etc., just as milk is 
the cause of butter and curd, then a- contradiction 
arises regarding Ananda in Brahman. If it is admitted that 
Brahman is subject to changes {vikdritva) just as gold 
undergoes changes in turning it into ear-rings, etc., then it 
should be admitted that Brahman is also subject to changes. 
For the, wo rid which was stated to be in the form of asat 
originally, if we should admit that it is just as illusory as a 
rope mistaken for a serpent, then why should we not admit 
rabbits as possessing horns^'^^ {i.e., an impossibility) ? 
Therefore, it cannot be asserted that prapancha was origi¬ 
nated. But yet in consonance with the ancient maxim 
Adkydropdpavdddbkydm nishprapanckam prapanchata 

^aia^ringa or hare’s born is a phrase used for denoting any¬ 
thing impossible ; an utter impossibility. (See Bhartrihari, U. 6.) 

This maxim is briefly described as Adhyardpapavdda, the 
method of the illusory attribution followed by its withdrawal. This 
is a nyaya peculiar to Vedanta. The two terms Adhydropa and 
apavdda are thus explained in the Veda/dasdta. —" Illusory attri¬ 
bution is the attributing to the real of that which is unreal ; as a 
snake is imagined in a rope which is not a snake.” " The withdrawal 
is the assertion that the whole of the unreal, beginning with 
Ignorance, which is an illusory effect of the Real; just as a snake, 
which is the illusory effect of a rope is nothing whatsoever but the 
rope.” In what follows, Sripati explains the object of this 
nyaya “ in order that their disciples might understand and fulfil 
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it has to be accepted as held by the previous Acharyas 
{Purvacharyas) in order that their disciples might understand 
and fulfil the fundamental truth of the Vedas. Yet it is 
possible to state agreeably to Sruii texts like Ajamekam 
Ibhita iukla krishnam Hi, etc., that the achetana mdyd^'^ is 
the cause of the world’s creation as it is the material 
out of which creation is evolved.’'"^ But if it is asked why 
not it be due to Maya, which is wrongly ascribed to 
Brahman or its reflection of the saiva guiia of Brahman, 
then, we declare (as our doctrine) that the causp of the 
world’s creation is only Shatsthaja Siva Parabrahman, who 
is Sachchidananda (all-glorious) and Sarvadhishtha (all- 
pervading) and to him only is Creation rightly attributable. 

the fundamental truth of the Vedas.** In order to describe the 
Brahman, the gurti attributes to him or superimposes on him, 
certain qualities which in reality do not belong to him, and then 
afterwards withdrawing them, teaches that what is left is the 
Brahman. When the Advaita Vedantin speaks of the origin of 
the world, he does not believe its origin to be true. This mode 
of expression is called false imputation {adhydropa). It consists 
in holding for true that which is false, in accommodation to the 
intelligence of the uninitiated. At a further stage of instruction, 
when the time has arrived for propounding the true view, the 
false imputation is withdrawn, and* this withdrawing is called 
rescission {apavdda) (See Sadananda*s Veddntasdra, Poona Edition 
(1929), p. 2 ; Col.^Jacob*s Latikikanydydfijali^ II. 2-3). Adhydropa is 
thus the act of attributing falsely, or through mistake, the properties 
of one thing for another ; considering through a mistake, a rope 
which is not really a serpent, to be a serpent, or considering Brahman 
which is not the real material world, to be the material world. 

The text quoted is ^vef. Upa,, IV. Achetana Mdyd : Inanimate 
Maya, /.f., unconscious Maya, for Maya is inoperative by itself, 
without the volition of Brahman, Mdyd in Advaita Vedanta means 
illusion by virtue of which one considers the unreal universe as really 
existent and as distinct from the Supreme Spirit. In Sankhya 
philosophy, it means Pradhana or Prakriti. Mahd-mdyd means worldly 
illusion which makes the material world appear really existent. 

The text quoted is interpreted by the Vedantins as referring 
to Prakriti consisting of Te/as^ Ap and Anna and means that this 
world is one never to be born (originated) and consists of Fire, 
Water and Earth. 

21 
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, According to texts like A pant plxdbham achintya- 
Saktih pasydmyachakshuh sairvnbmyakarnah i Aham 
vijdndmi viviktarupb nachdsti veltd mama chitsaddham 11 
Akdka §artram Brahma • Satydtmaprdndrdmam mana 
dnandam i Sarva^pi havd imdfti bhutdni dkdiddeva 
samutpadyante i Akdsam pratyastam yanti i Akd^b 
ha vai ndmarupayor nirvahitd te yadantard sa dtmd II 
Brahman, though devoid of bodily form and all 
desires, yet is regarded to be the chief agent for 
all phenomenal changes. In the Sruti text, Akdba 
bariram Brahma., etc., the word Xkdba denotes the 
pervasive power of the Chii^akti, not the worldly 
sky, because the worldly sky which is lifeless {jada) has no 
such power for acting. Brahman is safya personified. In 
the text Ritam satyam {param Brahma purusham krishna 
pingalam i Grdhvaretam virupdksham visvarupdya vai 
namo namah the supreme spirit. Brahman, is described as 

the Divine Law, the Truth, the Supreme Being who is 
Soul of the Universe; in colour, admixture of red and 
black; of superior virility; possessing an innumerable 
number of eyes ; and omnipresent. By the word prdma is 
meant the power of bearing all the worlds of the Chitiakti 
in which Parabrahman delightfully sports. By the word 
manah is meant the incalculable power of Pardiakti in 
which Brahman feels his joy without the assistance of 
any external causes. Also the Wind who has no bodily 
form yet exhibits his power in shaking the big trees as 
though possessing a body. Also the soul {fiva) who has 
no bodily form, yet, during dreams, experiences the world 
in its creation and sees it. While such agencies are 
empowered with such vast powers, what can be stated of 
him (Parabrahman) who is of aghatiia ghatand sdmar- 
thyah, i.e., possessed of the capacity of bringing together 
things that cannot easily be expected to be brought 
together ? For it is impossible to imagine an all-glowing 
form {prabhdkarasya), even though it be for a moment, as 

Mahanarayanopanishad, XII. 23. 
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a bodiless form. Such being the case, there can be no 
mistake in imagining both a bodily form and a spiritual 
form {murtamurtd) for Mahesvara who is (represented) 
in the all-auspicious form of an image, in order that he 
might bestow his bountiful powers on his bhakias, just as 
the hardened ghee melts by the (application of) warmth to 
it. The Sruti text, Sarvam khalvidam Brahma tajjalamti 
^anta upasita states that this world is just like the 

froth collected on the top of the waters of the sea at the 
time of its (the world’s) creation, existence and destruc¬ 
tion, though it consists of a modified form of the sea¬ 
water; similarly the inconceivable power of Paramesvara 
in finding materials for the creation of the world is only 
a part of his power, as enunciated by the Sruti in 
the text Pado'sya visvabhuiani tripadasyamritamdivi 
Therefore, just as the vast Space {makaddkdia) is, as the 
holder of the Wind and the other elements,for that 
very reason the cause of their creation, Paramesvara 
possessing inside himself the several worlds, is the cause 
of their creation. Sruti texts such as Lmgamadhyd jagat 
sarvam lingabdhydt pctram naki iti, suggest the same 
conclusion. Also texts like Yato vd imdni bkutdni jdyante 
iti state that Parabrahma Siva is only the instrumental or 
efficient cause of the world [nimitta kdrana)P^‘^ The 
expression yatprayanti (occurring in the same text) also 
denotes that Parabrahma Siva is also the material cause 
{updddna kdratm). Therefore he is said to be possessed 
of the indivisible character of efficient and material causes 
{nimitta and updddna kdranas) ; not merely one of these 
two causes. Nor can it (the Cause) be said to be either 
false attribution {Adhydropatvam) or unreality {Mithyd- 
tvam). In the texts Gnd gnau dvau ajdvudmiau iti etc., 

Chchand. Upa., III. 14. 1. 

Rig-veda, Purushasukta. 

Priihvi, Ap, Tejas, Vdyu and Akdta are the five elements 
referred to. 

Nimitta karatjta as opposed to Updddna kdraifa. The text 
quoted is Taitt. Upa,, HI. 1, 
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the jlva, like Parame^vara, is spoken of as having been 
never born. If it is said that, according to the Sruti text 
Yatb vd imdni bhutani jdyante Paramesvara is the 

generative cause of the Panchamahabhuta also,’‘®‘ it is not 
so; because long before Creation, Paramesvara had 
contained , in him all the jlvas and Pie only as Cause 
brought them out—just as a granary in which all the grain 
is stored {kusula dhdnyavat), is capable of being emptied 
out (from time to time). Even though the Sriitis mention 
creation and non-creation, they do not state anything 
contrary (to this). In the texts of the Sruti and the Smriti: 
Mdydntu prakritim vindydt mdyinantu makHvaram i 
Tasydvayava bhutbtthani vydptam sarvamidam 
Mamaivdmbb jivalbkb jlvabhutas sandtanak etc.,^®® Para- 
me^vara is said to be nirguna only when ' he, prior to 
Creation, contracts all his powers (and draws them 
within himself). Thus Nirguna Sruti texts like Niskkalam 
nishkriyam sdntam declare restricting Parame^vara’s 

nirgunatva to that period (that is, before Creation). 
Saguna Sruti texts like Ikshydm chakre etc., however, 
declare the expansion of his powers at the time he is about 
to Create the world. But if it is said that Para4iva 
Brahman, who is of the form of Satyagndnananda and, is 
subject to change {vikdra) just like the potter’s earth in 
regard to the Creation of the world, then, according to the 
Sruti text Mdydntu prakritim vindydt, mdyd will become 
the material {updddna) cause of the world and Paramesvara 
the efficient [nimitta) cause of the world. Then if it 
should be doubted how chiddtmaka ParaSiva could be 
credited with the fabrication of an irrational world {jada- 
prapanchakalpanam), the answer is in the words of the 
Sruti text Yatkbrnaftdb/iih srujate gruhnate cha itip"^* 


Taitt. Ufa., III. 1. 

Panchamahabhuta : Priihvt, Ap, Tejas, Vdyu and AkaSa. 
““ &veta. Vpa., IV. 10. 

Bhagavad-Gita, XV. 7. 
tSvita. Upa., VI. 19. 

Mmdakbpa., 1 . 1. 7. 
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which declares that as a living spider lets out of its womb 
a lifeless thread and constructs therefrom its (web), there 
exists in Paramesvara a power for accomplishing that 
which is unaccomplishable. There is no wonder in this. 
Therefore, it is that it has been already exemplified that 
tliere is identity in the cause of the rational and the 
irrational and Paramasiva and the material world. 
That this is the Vedic doctrine is demonstrated in the 
clearest manner (as clearly as the ringing sound of a bell) 
by the Sruii text Sarvam khalvidam Brahma \ Tajjalamti 
Mnta upasita iti i etc. If we accept the theory of false attri¬ 
bution {adhyaropdpavada), then, we will be contradicting 
many SruH texts like Sadeva saumyedam agra dslt\ Eka- 
mevadvitlyam Brahma I Sa \kshaia bahu sydm prajdyeyeti l 
Ekdham bahusydm praidydya \ Dydvdprithivl janayan deva 
ekak I Dvdsuparnd sayujau sakhdyau l Prddhdna kshe- 
tragnapatir gimUah samsdrabandhasthiti mdkshaheluh I 
Tathd vidvdn udmardpdd vimuktah pardtparam purusha- 
mupaiti divyani I Sarvb vai Rudrah etc., and finally enter 
into the precincts of the Bauddha religion^®® and thus 
get outside the pale of Vedic religion. 

To say that the rational and irrational {jada and 
afada) are identical and that the world is illusory 
and false {ddhydsikatvma mithydtvam) is vain {tuchcham). 
If this be so, does this same principle hold good in any 
other place.? In that case, is the world to be taken 
as dtmd in andtma form or andtma in dtmd form ? It 
is not the first; because the existence of the serpent 
seen previously being true, the deception ( 
comes into being whether it is a serpent or a mere 
rope. In the same way, the world being true, without 
admitting its existence, a separate view of dtmd will 
have to be held, which is not acceptable to us. Such 
a contradiction nowhere exists. Nor is it the second. 


Because the Bauddha religion rejects all Sruti texts. Baud- 
dhas and Jainas are not infrequently termed Vedanindakdb, i.e., 
those who reject the divine character of the Vedas, 
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By attributing in anatnm the existence of dtma, we 
would be attributing falsity to Brahman. Thereby 
many errors will result. If we do not admit what was 
actually seen previously and go on arguing, then, on the 
basis of the bydnkura nydya,^^'^ as the doubts arise, the 
conclusions will also prove doubtful, thus stranding us in 
confusion. Or, according to the doctrine that whatever is 
perceived is not real, in the world which is seen by the eye, 
how can any attribute be applied to it {i.e., what is seen 
by the eye) ? In the case of the serpent, the false attribute 
of the serpent in such a thing (as the rope) is irresistible. 
Moreover, Brahman and the world being without a 
beginning or an end, if we were to adopt the doctrine that 
the world is unreal, Sruti texts like Yatovd imdni bhutdni 
jdyanle etc., will be contradicted. Such- a view would 
also result, it would seem, in contradictory conclusions in 
regard to purposes and reasons and the discussion would 
be frustrated by incongruity between the first and the last 
between the proof and the thing to be proved). 
Then there will be the undesirable conclusion of Brahman 
being unreal {miihyd). This is also because of illusory 
sight. If we do not say that what we see is false. Brahman 
cannot, in this world, be experienced by perception. 
Moreover, it will be contradictory to the declared meaning 
of the Sruti text that the dtmd could be perceived 
materially as an image visibly (aparokska) thrown backwards 
{pratyagdtma). If the Self is not to be taken as a material 
image thrown backwards, as Brahman, then the difference 
between the jlva and Brahman cannot be accepted. 
Smriti, Sruti and Purdnic texts like Kaschit dfvirah 
pratyag'dtmdnam aikshatw Tarati §dkam dtmavit Atmd- 

The maxim of an eternal series of seed and shoot. It takes 
its origin from the relation of mutual causation which subsists 
between seed and sprout —seebeing the cause of the sprout, which 
in its turn is the cause of the seed. This maxim is used in those 
cases where two things stand to each other in the relation of 
both cause and effect. See Sankaracharya’s Brcthmasutrabhdshya, 
II. 1. 36 ; III. 2. 9. 

Chch, Upa., VII. 1. 3. 
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vd're drashtavyah H Drisyate ivagriyd buddhyd n 
Pasya me ydgamaiivaram H Sivdtmakam idam sarvam n 
Sadd paiyanti surayah etc., declare that Brahman can be 
clearly perceived. If we do not admit that Brahman is 
capable of being seen, in conformity with usage (vydva- 
/idrika), we will have lost our stand in the argument 
{niradhishihana bhanga prasangah) and this will result in a 
delusion (on our part). Therefore we should not admit 
the existence of false attribution {i.e., illusion).^®® If it 
should be admitted on the basis of an invented Sruti text 
that the untrue appearance of Maya {mdydbhdsem) leads 
to the existence of/n'la: andand if we also accept the 
falsity of the world, then in view of the existence of Sruti 
and Smriti texts Gnd gnau dvdu Mamai- 

vdm&b jlvaloko jlvabhutas sandianak etc., a great contra¬ 
diction results. 

Because it is inconsistent to predicate of pradhdna 
(Maya)^®'' which is irrational {acketam) that it can possess 
the power of creating jiva and Isvara, which are rational 
{chetana). Also such a view is contradictory to the Sutra 
Antavatvam asarvagnatd vd, II. 2. 41. And such a view 
will lead to the destruction of the traditional doctrine 
{kritand&a) and result in the fabrication of a new doctrine 
{akritdbkydgama prasanga^cka). If it is to be admitted 
that the power of Paramesvara has been vested in Pradhana 
to create the world, then it results in the admission that 
Pradhana is the chief cause of the world’s creation, which 
is against the Vedic and other Sruti evidences, such as 
Sa Ikshata and other texts enunciated in the Ikshatyadhi- 
karai}a (see I. 1. 5).^®® 
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Brihad, Upa., IV. 4. 

Bhagavad’Gitd, Xf. 8. 

Taitt. Upa,, IV. 2. 9. 

The text has adhydsa, which literally means false aliribtttion. 
Sveta, Upa,^ I. 9. 

Brakriti, 

For the text Sa Ikshatemc iiit Ibkd etc,, see Aitareyopanishad^ 


III. 1. 
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Consequently the doctrine of prad/tana jagatkarana 
stands repudiated. Alternatively what is mitkydl Is it 
asatva (unreal) or anirvachamya (indescribable) or 
bddhyalva (objectionable). It is not the first, because then 
the VMa will become unauthoritative {aprdmdnya) ; nor is 
it the second, for fear of the argument becoming dumb 
(/.^., reaching a stage when argument becomes unavail¬ 
ing); nor is it again the third, because how could 
it be objectionable? Does the objection apply to the 
counterpart (praiiydgiivaY^^ of prohibition, past, present 
and the future {iraikdltka nishcdhct pratiybgitvain) ? 
Or is it the impossibility of comprehending by 
knowledge ? It is not the first, for the world is actually 
true {Le., real) by its existence, proving fulfilment of a 
desired object (arthasiddhi) and fulfilment of a desired 
action {kriydsiddhi) and without having a beginning or an 
end, it cannot be said that it was not existing in the 
past. As it can be experienced by direct perception, 
it cannot be said that it is not being directly perceived 
to-day. ' As it existed in its rudimentary condition even 
at Pralaya (deluge) in the form of vedardii (collection of 
sounds),^®® it cannot be ruled out as being non-existent 
in the future. Nor is it the second, because the sages were 
capable of irradiating their minds with the world even 
at Pralaya, as it existed formerly. 


Pmiiyogin This term means opposing, counteracting, imped¬ 
ing, etc., or related or corresponding to, being or forming a 
counterpart of anything. It is often used in works on Nyaya ; a ghafa 
praHyogi oi ghatabhava (Yasyabhavd vivakshyate sa praiiyogt). 

signifies not only spiritual knowledge but also sound. 
Cf. Sabda-Brahman, which means the Vedas ; spiritual knowledge 
consists in words, knowledge of the Supreme Spirit, or the Spirit 
itself. The Vidas zxt said to be apaurushiya, “not human compo¬ 
sitions”, being supposed to have been directly revealed by the 
Supreme Being Brahman and are called Sruti, i.e., what is heard. 

That is, sages could by their meditation make the world as it 
existed before Pralaya, when there is no material world in existence, 
to manifest itself before their minds. 
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It should not be said on the basis of the dagdhapata- 
nydya^^^ that they who are liberated while living {jlvan- 
muktas) are yet subject to the pleasures of the body and 
the sensory organs,®"® and are led by such (bodily) influences, 
for it is possible to say that even though one is devoid of 
illusion (Mranii), yet in a big sandy desert, the sight of 
a mirage induces him to think of the actual existence of 
water. Similarly, the burnt cloth {dagdhapata) appears 
like cloth itself, for there is not in it the quality of 
preventing (or warding off) moisture. In the world, 
even though there is no actual water to quench one’s thirst, 
the illusory sight of mirage exhibits such a property 
{dharma) in contradiction to the actual fact {aydgyalvdi). 
Therefore for those who are liberated from the world— 
jivanmuktas —even though they possess the knowledge 
of differentiation (of sensory organs and the pleasures 
created by them) {bhedagndna), yet they are absolutely 
free from the thrills of the body thrills to which 

the body is subject as the result of imagining bodily 
pleasures) hunger, thirst, etc. If it be said that as in 
this world the destruction of a protecting stick {daMandsepi) 
destroys the power for movement possessed by a person 
using it, so the destruction of avidyd will remove the 
effects of the enjoyment of bodily pleasures, avidyd 

DagdhapatanydyaJ} :—The maxim of the burnt cloth. When a 
piece of cloth,, or a leaf is thrown into the fire and consumed, its 
outline is still visible in the charred remains ; and this the 
Advaita Vedantins use to illustrate the unreality and unsubstantiality 
of all phenomena. See Nrisimha Sarasvati’s commentary on the 
Vedantasara, pages 55 and 56. The burnt covering looks like the 
actual covering. The maxim suggests that when the soul is liberated 
by the burning away («.«., destruction) of the body covering it, it 
joins Brahman and is absorbed into it. See also Col. Jacob’s 
Laukikanydydufali, I. p. 29. 

The words are Dihendriyddi, which signifies the body and 
the organs of sense or the faculty of sense. In the Vedanta, there 
are four indriyas recognized : manal}, buddhi, ahankdra and chitta. 
They are spoken of as the four distinct organs, the total number 
being 14, each presided over by its ruler, niyaniru. 
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being like a screenlike obstruction—the material cause 
of the illusion—it (has to be remarked that it) is not 
right to say so. Verily it has been said in the work of 
Durvasa {Durvdsiya );— 

Anddyavidyayd baddham Brahma tat kdlakdranam i 
Svdvidyayd samsarati muktih kalpitavdkyatah H 
Evam pratdranam sdstram sarvamdhdtmyandsakam I 
Upekshyam Hvabhaktaistu irutiimritivirodhatah !' 
Kdldpagddayam mukhyah phalam vai mukhyatastamah i 
Gudnandsatvasiddhyartham tadeva hi mrupitam n 
Tadanyadaiva samsiddham vidydvidydntrupanath i 
Tanmdyikatvakathanam purdneshu pradariyate il 
TathaindrajdlapaksliGpi niatdntaramtdam dhruvam i 
Ndsti irutishu tadvdrta drisyamdndsu kutrachtt ii 
Vdchdrambhanavdkydndm tadananyatvabddhandt l 
Na mithydtvdya kalpyante sivdpdddnakdrandt n 
Gndndrtham arthavddakhet jagat-srishtyddikdrini i 
Sakieranangikarandt vidhimdhdtmyaydr na tat ii 
Apavdddrlhamevaitaddrdpd vastuto na ht i 
D'ridhapratitisiddhyartham iti chit tanna yuiyatl il 
Mukhydrthabddhakam ndsti kdryadarlanatah srnteh I 
Aindrajdlikapakshepi tatkartrutvam ladlritam ' 
Mdyddmdm cha kartrutvam iruti sutrair na bodhyate i 
Akartrutvam cha yat tasya mdhdtmyagndpandya vai il 
Viruddhamadhydrbpdya na yukteh kasya kdranam i 
Mdyikalvam purdneshu vdkydrtham upapadyate n 
Tasmdd avidydmdydtvakafhanam mohaudya vai 
Then it is said (in the Dhagavad-Gltd ):— 

Asatyamapratishtham te jagaddhur anlivaram i 
Aparasparasambhutam kunanyat kdmahaitukam li“®® 
Then, again, the Luiga-PurdfM says :— 

SHvarddvaitabhdve tu sarvam Sivamayam jagat i 
Gndndt vikalpabuddhistu llyate na svarupatah 11 
Bhinnatvani naiva yunjxta Siivbpdddnatah kvaclut \ 
Evam vaidikasiddhdntam sevyam ndnyadtti iruttJiW itt. 

From the Durvdsiya. 

Bhagavad-Gitd, XVI. 8. 
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The Durvdslya, above referred to, says that the state¬ 
ments that Avidyd which has been endlessly tied to 
Brahman, is the cause of Time, and that Mukti naturally 
evolves round one’s own Avidyd are invented state¬ 
ments. A Bdsira that proposes in this manner absolutely 
to deliver one out of Avidyd is only destroying all its 
sacredness. Such a Sdsira should be discarded by all 
Sivabhaktas as contradicting all Srutis and Smriiis. 
Perdition is the chief result for those who think that 
Time is a mere passing away {i.e., that perdition awaits 
those who discard the evolution of Time).^”® It is thus 
ascertained that such a thing^®^ will result in the destruction 
of Gndna (knowledge). 

Therefore, the other view is completely attained by 
those who are experts in the science of yidyd and Avidyd. 
That it (Time) is Maya is proved from the Purdnas. 
Those who hold other tenets call it as Aindrajdla 
(illusion) for nowhere in the Srutis has it been seen so said. 
The text of the Srutis explaining the sentences vdchd- 
rambhatuim vikdro ‘immadkeyam., etc. (in the Brihaddranya- 
kopamskadY^^ does not mean anything that would make 
one understand that there is any agency beyond Siva, 
so as to enable them (those who' hold other views) to 
invent Mithydiva (i.e., Avidyd). If Arthavdda (explana¬ 
tion of the Srutis) is meant for obtaining gndna, then 

There seems to be a reference to the adherents of the Advaita 
doctrine here. Sankara does not accept Time ; it is, according to 
him, an illusion, Nityatvam being included in Saiyatvafn, Comment¬ 
ing on Brahma-Sutra^ I. 1. J, Sankara observes:— IhatiMiutam 
Brahma-jignasyam 7iityavruttatva na purusha vydpdf'a taniram i 
chodand Pravruttihheddt,,,, Nitydmtya vastu vivekah ihdmutrdrtha 
bhoga virdgah ii Kala is not, according to Sankara, the Supreme Spirit 
regarded as the destroyer of the universe, a personification of 
the destructive principle. See Chap. X of the Bhagavad-Gltd^ where 
Sri Krishna says that he is himself Kdlah kalayatdmaham ; ahamhid- 
kshayah kdlo, etc., (Of calculators of Time am I; lam also everlast¬ 
ing Time) Bhagavad-Gitd, X. 30; 33. 

That is, such denial of Time. 

Brihad. Upa., VI. 1. 4. . 
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the ^akti of Siva should be set down as the chief 
cause for the creation, etc., of the world. If such a 
view is not agreed to, then there is neither any 
binding character nor sanctity attaching to the Srutis. Mo 
refutation (of this view) can be established as in fact such 
a refutation cannot be made. If it is sought to establish 
a firm conviction that there can be no refutation of this 
view, then it should be understood that such a refutation 
does not exist. 

Throughout the Srutis there is no other contradictory 
view to the chief one which shows that all results proceed 
from Siva {kdrya dar^anatah). Even if it is said that it is 
due to Aindrajdla (illusion), then also it (the result) is estab¬ 
lished as being due to the ^akti of Siva {tatkartrutvam). 
The direct agency of Maya is nowhere mentioned in 
the Srutis and Sdstrds. The non-agency {akartrutva) of 
Maya is stated to describe its exact virtues. To say 
anything contradictory should not be the skill of knowledge 
{i.e., the aim of knowledge should not be to propound 
contradictory views). Under whose direction Maya acts 
is well established in the expositions of the (texts of the) 
Purwtas. Therefore to speak of Avidya-Maya is simply (to 
create) perplexity (or mere folly).”®® It is said (in the 
Bhagavad-GltdY'^^ that “ the universe is without truth, 
without a basis, they say, without God ; brought about by 
mutual union and caused by lust and nothing else.” The 
Linga-Purdna states :—In the event of correct knowledge 
developing on the lines of SUvarddvaita, i.e., oneness of 
T4vara with the world (i.e., identity of Tsvara with the 
world), then the whole world will be perceived to be made 
of Siva (or full of Siva, i.e., consisting of Siva). Any 

To create a delusion of mind which prevents one from dis¬ 
cerning the truth. 

Chap. XVr. 8. This verse is, it will be seen, quoted by 
Sripati in support of his view, without comment. This is so, because 
it is in itself a denunciation of the view that this universe has come 
about haphazardly. 





knowledge formed which cripples the main thought leads not 


! to the (realization of the) true form (or its natural state). 

Nowhere in the Sdstras should you form a dualistic 
, " view beyond Siva as the Supreme Cause. The Sruti says 
■ that no other view should be established in WqAxc siddhdnta. 
\ Thus it is not meet to conclude the discussion on the basis of 
the Avidya-Maya (theory) of which (the theory of) Jiva-Isvara 
j is a reflection {Avidyd-Mdydpratibimbita jlvebvaravddd 
na yuktaJi).^^^ 

The body which is perceptible through the knowledge 
that it is “I”, could it be a reflection of avidyd (illusion) ? 
Could it be a reflection of antahkarana (mind) ? Or could 
it be chaitanya (consciousness) which is inseparable from 
I aniahkarana, which (again) is inseparable from avidyd ? 
Or could it be that Isvara, a reflection of Maya, which 
is inseparable from him ? Or could it be that both of them 
I (livara and Mdyd) are naturally subject to upddhi (a 

j virtuous reflection) ? Or could such an tipdkdhi be mdyd,, 

avidyd, or aniakkaraita ? At any rate it is not gross 
upddhi {sthulbpddhi), for it is unable to travel into the 
higher regions, because it is said Kdryopadhirayam jlvajt 
kdranopddhir %ivarah id —this jiva is the effect and 
Isvara is the cause. It does not hold good in the 
case of pratibimba (reflection). Because, it is said that 
Brahman is formless {nlrupaivena) and Maya is asai 
(unreal). Therefore there can be no pratibimba (reflec¬ 
tion) of such a thing (i.e., a formless or an unreal thing). 
It must not be said that it is the pratibimba of water 
in the sky {jaldkdia pratibimbavat). Things are invented 
as we fancy them ; there can be no reflection for a formless 
sky {nirupasya dkdiasya pratibimbdsambhavdt). 

Even if such a falsified reflection is assumed, then, 
it would be only bhrdnti (delusion). It cannot be said 


Sripati’s position is that the theory of Avidya - Maya is 
unnecessary to postulate the position that jtva and livara is one, 
for, according to him, jiva and livara are already one in Siva, 
Avidya has to be postulated if Maya is to be assumed. 
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that as the image of the sun is seen reflected in water, 
likewise the reflection of the air is also seen in it. An 
image that is seen in a mirror through reflection cannot 
be actually seen (when it is removed); likewise it would 
not be meet to postulate that we could see a reflec¬ 
tion of Brahman who is all-pervading. In which (the 
latter) case it could not be said that the all-pervading 
nature connected with Brahman can be possibly reflected. 
Even if it were possible, the sun’s disc [prabhdmaitdala) 
is incapable of exhibiting such a reflection. 

Moreover, both in the Sruti text Gukdm pravishtau 
parame pardrdhe^"^^’^ and in the Sutra Gukdm pravishtd- 
vdthmdnau hi taddarbanat-p^^ it is laid down that jlva and 
livara live together in the same place {ekatra). But such a 
thing cannot be accepted as right, because himba and prati- 
bimba could not be lodged in the same place. Further, if 
mdyd and avidyd are assumed to be bimba and pratibimba 
and jlva and Ibvara, in the event of the destruction of mdyd 
and avidyd, can it be they {jlva and Ibvara) have attained 
mbksha ? If that view is accepted, then mbksha is the 
destruction of jlva and livara. Then we will be entering 
into the precincts of the religion of Pashanda Bauddha, 
(^>., heretical Buddhistic faith). Then, according to 
the saying Atmahananam apurushdrtha itid^^ mbksha will 
have to be understood as being self-destruction {apuru- 
skdrthaiva) which is absurd, when jlva and lia come into 
destruction, then no one will seek the benefits of 
Paraloka {i.e., the next or future world). Then, one 
who is desirous of mbksha will no longer attempt for it. 


Kathavalli {KafMpa.), III. 1. The full text is Hitam pibantau 
sukriitasya Ibkeguham pravishtau parame pardrdhe \ ifi. Sankara begins 
his comment on Brahma-Sutra I. 2. 11 with this quotation from 
the Kathavalli, remarking “Thus the Kathavalli reads,” etc. 

Brahma-Sutras, I. 2. 11. 

It is a common saying suggesting that self-destruction results 
in the non-realization of any one of the four principal objects 
of human life, i.e,, dharma, artha, kdma ^.rxdmoksha. 







INTRODUCTION 


335 


Both existences being false, every one will have to be 
contented with the present world. Then, when nobody 
attempts {ntoksha), emancipation \nivritti) will be removed. 
Every one will think that there is no binding for the 
virtuous and the wicked. Both being false and without 
any difference, nobody will enter into it {mokska), while 
this view prevails, the right path will not exist. The jlva 
will have no more to be considered as pratibimba. Then 
the Sruti text which begins with Sa alma ill will have 
to end by saying Na tattvamasi. The objects that are 
reflected in a mirror, such as fire, etc., shall have, as 
cause and effect, no effect whatever. Then great contra¬ 
diction will arise from the Sruti text of Antaryami 
Brdhniana regarding the text Vo vigndiie tishthan ili.'^'^^ 
When the pratibimba (reflected image) is affected by 
Miiya, there will be no unity of j%va (and Isvara) and 
there will be no more bandha, moksha, sukka, duhkha, etc. 
Thus, therefore, the argument on the side of pratibimba 
cannot be availed of with advantage. 

If we accept the argument that neutral objects 
{jada) are also capable of possessing chaitanya (life), 
then even ghata and pata (pot and cloth) will have to 
be considered to be possessed of jlvatva. Therefore 
even though undivided, the same objection holds good 
and therefore it is not meet (to accept it).^^** The Sruti 
text goes : Ekadkd bahudhd chaiva driiyate jalacha^idravat 
iti. It appears in one way and in several other ways 
just as the moon is reflected in water. This text 
strengthens the evidence in support of the view put forth. 
According to the maxim that an object that is compared to 
anything cannot possibly bring out all the points in 
the object with which it is compared to. Brahman is, 
by his universal existence, perceived to be generally so 

Brihad. Upa., III. 7. 22. 

That is, even if jada and chaitanya are taken as inseparable 
from one another, then too the same objection that neutral objects 
like ghap and pap cannot be possessed of jivatva holds, good. 
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existent. According to the Smriti text Mayabhasma 
flveiau karoti Hi, the reflection of Maya makes and 
unmakes both the ^iva and Isa. We cannot postulate 
any invented opinion. The text Gnd gnan dvau ajdmid- 
msau is greatly contradicted if the above view (that 

fada is possessed of chaitatiya) is held. The compound 
Mdyd is made up of mam iivam ayatlti mdyd, ue., all 
that which proceeds towards Siva to join Him is mdyd 
[Ma/t (if:) signifies Siva ; and Vah (if:) signifies one 
who goes or moves]. From the root Aya Paya which 
means to go, comes the word Mdyd. The Pranavdrthavi- 
varana quotes in the NighanUt from which we learn 
that makdra (the letter ma) includes “ Sambhu, 
Brahma and Chandra”. In the Sruii text Akdro Brahma 
Ukdrd Vishnuh Makdrb Rudrah, the word Mdyd means 
the Sakti of Parasiva (ParaSiva Saktih). And this 
Mdyd flashes from the light proceeding from Paramesvara 
and exhibits itself in the form of jlva and lia. Thus it is 
established in two different forms. If this is not so, 
all the Srutis are contradicted. As stated before, there is 
no misconception in understanding that Satya and Ananda 
(on the part of Paramesvara) are the causes of the creation of 
the world. For they are the prime virtues of Paramesvara, 
just as the red hot iron keeps both its heat and light {z.e., 
they two being its properties). Therefore it is possible to 
say that the world is capable of being the agent for creation 
just as a pot, etc. {ghatddivat) are, i.e., just as the pot 
or other like thing is the outcome of the earth of 
which it is made and is capable of being made into a pot. 
Anyhow creation of the world, etc., are entrusted to 
Prakriti. But subsisting in different receptacles cannot 
be said to be equal to the svarupalakshana of Brahman ; yet 
under the will of Paramesvara, it is the cause of creation. 
While it is understood as different from the properties of 

is the wise and Agm the ignorant. The wise and the 
ignorant are proved to be both lord and the servant— a/dviva 
represents the Brahman, the happy one and anUa^ the unhappy one, 
AnUatvamcha Duhkhitvam. 
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Isvara, the quality of being different {bkinnatva) is only 
an incidental quality {tatastka lakshanam).^'^^ Without 
transgressing (or violating) the original idea, it comes to 
mean separate property {pmlyekct lakshanam), generally 
Vnov/n jag^at fanmddikatvam, the property of creat¬ 
ing the world. It has only a property for creating; it has 
not got the property of destruction and should not be so 
understood. An agent which is a cause for creation has, at 
no time, the power of destruction. Till then (upto the time 
of destruction) the cause for which it is the agent, creation 
and existence {utpatti sihili), should be agreed to as being 
its natural properties. The material cause {updddna Parana) 
alone is not the entire property (of Siva).^^® Yet according 
to the maxim that Prakriti is always subject to changes 
(vikdra), it does in no case come in the way of the concep¬ 
tion of establishing unity («>., it does not contradict the 
conception of unity). Brahman, though different from Pra¬ 
kriti and its quality of being the material cause, yet sustains 
both. Just as the potter in producing a pot and a king in 
his royal position, so in the same w’ay we have to understand 
the power of creation and existence as material cause in 
Prakriti. As regards svarupa lakshana, the natural charac¬ 
teristics (of Brahman) as enunciated in the Sruii text 
Satyam gHdnamanantam Brahma Brahman is in Satya^ 
Gndna and Ananta^ i.e. Truth, Wisdom and Eternity. 
Satya etc., are his svarupa (natural characteristics). This 
is a mere truism {satyavdde). Though the world appears 
not -to be from its character a separate thing proceeding from 
Paramasiva, yet its realization consists in knowing that it is 
one with Paramasiva, in his natural and inseparable charac¬ 
teristics {Sivasvarupam abhede). In other words, it is the 
chief characteristic {guna) and form {bhdva) which should be 

That property or lakshatia which is distinct from its nature, 
and yet is the property by which it is known, e.g., gandhavaivam 
in the case of Prithvi. 

Siva has other properties also; of his properties he has 
endowed Prakriti with the quality of being upaddna kara^ta, 

Taitti. C/pa., Brahindr}(}avalli, II, 1. . , 


22 


F 




338 


INTRODUCTION 


understood as existing in association with Siva at all timesi 
But if it is said that it can also exist independently of Siva, 
it is not so. For, wherever a material is demonstrated, 
there its property also is seen combined with it. Whenever 
an object is to be explained by an exhibition of it, then its 
property should also be understood as co-existing along with 
it. For example, if one asks, “ In this stellar sphere, who 
is the Moon ? ” the answer is “ That body which exhibits 
light over a large tract of space, that is the Moon.” Else, 
it cannot be proved in any other way by evidence except by 
its power of luminosity. Nor can any other body be made 
to assume the characteristics of the Moon, possessing its 
luminosity. Nor can it by any other way be explained to 
one who had never seen it, to bring to his knowledge the 
form of the Moon, in reply to his question. In reality, all con¬ 
troversies end in establishing the chief properties contained 
in the objects exactly in the same proportion as they are seen 
existing everywhere. That object is realized by enumerating 
its characteristics. In this world all objects possess their 
properties in their entirety and not in their divided parts. 
And nobody has had experience of their existence in the latter 
condition. Therefore the mere existence of (certain) pro¬ 
perties in an object enables one to explain it through 
examples. The words Sa^ya, etc., primarily denote the 
thing (or object) Brahman {Brakmapaddrtka). The thing 
Brahman, therefore, does not include all the thousands of 
things related in the Srutis.'^~^ Though there are actually 
existing several of them, if it is asked how these several of 
them could be understood to be as one undivided whole 
{Alihinda bbdka), \}ae Ti'as.yNer is we have to understand it 
from its characteristics. For it is said in the Sivddvaiia 
Prakdiika:—Hyupdyastu vaisishtyamakhanda chandra- 
pratipattau tackcha virddhdt ckandre, na jdyaie. Sativddi- 
vdkye tvanantddi padair vaisis/ityam bddhyata iti elena seva- 
nddi lakshandsya ndkhanddrthakatvam i sevandvanddlndm 

That is, we should understand that Brahman is one 
though it comprehends many. This leads the commentator to 
Akhayda, etc. 
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samuadya- rupatvena akhanddrthatvdbhdvdditi ^ -While 
everything is seen under the influence of the ‘luminosity of 
the Moon, it cannot be said that that luminosity is not pro> 
ceeding directly from the Moon itself. While Truth and 
other - expressions are endless in number, including the 
descriptions of such things as are of a contradictory nature, 
yet it should not be held that different characteristics show 
different objects other than Brahman. A close examina¬ 
tion of the nature of such different characteristics on the 
whole proves that there is no other one undivided thing. 
(akhanddrthatvdbhdvdt). - ‘ ’ 

Therefore, it is held as disproved that by the mere’ 
enumeration of the characteristics of an object, it cannot 
be admitted that what we mean by the entire object {Akan- 
ddrtka.) is expressed. However, that single characteristic 
denotes a particular object in a particular disputation ; the 
characteristic was never intended to convey the meaning in 
only one sense. The expressions Satya, etc., used in a 
particular sense for conveying a particular meaning cannot 
beheld to convey different meanings. While a word is 
capable of conveying several shades of meanings- according 
to its characteristics {lakshana), we cannot hold without 
contradiction that what has already been expressed-is the only 
way in which it could be interpreted. It does not thereby 
contradict its original characteristic {na chd vaiyarthyam). 
By the word Satya is denoted that it does not include- 
Asatya. By the word Gndna, all lifeless things are exclud¬ 
ed,*®^ and the word Ananta (endless, eternal) includes all 
things limited in time. These words always avoid contradic¬ 
tion, difference in interpretation and redundancy. By the 
word exclusion {vydvruttih), what is to be inferred ? Is it 
exclusion from Brahman or not? If it is the first {i.e.. 
Brahman), all the Srutis that declare unity {dikya) Art 
contradicted; if it is the second, then the same appearing as. 
a different one, shows uselessness (or unproductiveness) 
{vaiyarthyam). If it is said that in the same there should be- 

Gndna is restricted to the Chaitanya world and does not 
extend to Ja^a. - 
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both pratiybgi and anuybgi (being counterpart of a thing 
and being united with it)j and the power of pervading all 
over {pratiyogyanti yogi Parana vyapakadi) then such a 
word is of no use. Nor can cause be then said to be a 
separate Dharma (characteristic). In this way, if while 
contradictions point to difference in Brahman, the same 
expressions denote the contradictory sense which is of no 
use. With this very idea, it is said in the Sivadvaita 
Prakaiike\—Sangrahah aviiishtam aparyaydnekasabda- 
prakdsitam ekam i veddntamshtkitam akhuTidam pratipedire 
iti II In short, that is the only one which is aviiishtam (not 
capable of being distinguished), aparydyam (not capable of 
being otherwise interpreted) and anekaiabdaprakdiitam 
(which many words display as the only one); which the 
Vedanta particularly reveres and salutes, that undivided 
One, forms its sole fixed subject. Therefore it is declared 
that Satya, etc., form the chief characteristics of Brahman. 

If it is said that according to the text Vato janma tat 
Brahmeti^ etc., that it is to the original {Adyasya Brakmatuxh) 
four-faced Brahma, that these characteristics apply, then 
it is replied that it is not so. For it is contradictory to 
the Srutis, yukti (reason), and anubhava (experience). 
Then, what is meant by the Adyatvam (beginning) as 
applied to Chaturmukha (the four-faced Brahma) ? Is it in 
reference to sarvakdrydpekshayd, or cheland,pekshayd, ? Not 
the first; for the text Atmana dkdiah sambhutah itP^^ refers 
to Bhutasrishti (the whole class of bhutas taken collectively) 
which is stated to be the first among the created. It 
must not be said that Bhuta srishti is after Hiranya- 
garbha srishti, for Hiranyagarbha who embodies the 
spiritual character of srishti in its entirety cannot be 
supposed to have been subsequent to, Bhuta srishti. 
Therefore Bhuta srishti cannot be earlier than Hiranya¬ 
garbha srishti, as there is nothing to prove such a thing. 
If Bhuta srishti is, notwithstanding, taken to be earlier in 


Taiit. Upa., II. 1. 

^^*mra^yagarbha; Name of Brahman as born from a golden egg. 
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order to have a knowledge of the characteristics of 
Brahman, then, it results in no consequence. Dasaratha 
and Vasudeva are considered to be the parents of Rama 
and Krishna for certain purposes ; and if this is acknow¬ 
ledged to be so, then Sarvagnatva^'^^ cannot be established 
in Rama and Krishna. As in the case of Rama and 
Krishna, Chaturmukha is much higher than the one 
represented as his originator. The Sruti text goes :— 
Vishnoreva hiranyagarbkbtpattih iti. From Vishnu only is 
Hiranyagarbha sriskti. This is also to be similarly under¬ 
stood. Other Sruti texts declare :— Vo devdndm prathaniam 
puraitdt i Vtsvadktkd Rudrb maharshih i HiraTtyagarbham 
pasyata jdyamdnam Sa no devah §ubhaya smrityd sam- 
yunaktu n The meaning of the first of these texts is as 
follows;—The Maharshi Rudra is greater than the 
chidachit prapancha and far beyond the universe ( Viivas- 
mdt) and also the All-knowing author of the Veda 
(Sarmgnatvddmd). Then as to the second text, Parama- 
siva is the first of all Devas, Indraj etc. Siva produced 
out of his will Hiranyagarbha and the four-faced 
Chaturmukha in the form of Prakriti and taught him all 
the spiritual knowledge, Veda, etc., out of his favour. 
Let that Siva protect us, out of His unlimited grace, by 
disentangling us from the entire bondage of samsdra and 
granting us that paramdnanda svarupa as the result 
of the spiritual knowledge derived from the Vedanta 
and the Agama, and bring us into unity with Him. 
Accordingly texts like Yo devdndm prathamaschbdbhavahha\ 
Vt^vddhikb Rudrb maharshih and Hiranyagarbham 
janaydmdsa purvam ii should be held to denote that 
Hiranyagarbha came into sriskti as the result of creation 
by Mahesvara. Such a meaning cannot be held to be 
unreasonable. 

However, there is the text of the Makbpaniskad i — 
Ehb ha vai Ndrdyana dslt i Na Brahma nesdnb ndgmshbmau 
nemedydvd prithim iti ii Narayana was the only one who 

Omniscience. 

Mahopa,, I. 12, 
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existed (before the creation). Neither Brahma nor Isvara 
nor Agni nor these others (pointing to them) nor the 
sky nor the earth existed (before the creation). It is 
here shown that Narayana alone was above all existent 
as the .Supreme Spirit, the greatest, before the creation. 
And then there is the text IVardyandt Brahma jdyate i 
Ndrdyandi Rudrd jdyate iti ii From Narayana was born 
Brahma and from Narayana was born Rudra, which 
proves that Narayana is the All-Cause of everything. 
And then it is also stated, in the text of the Upanishad, 
Atha kasmdduchchyate Brahma brihantdhyasmin gundh 
iti, from whom else could Brahma in whom are so many 
of the greatest good qualities {brihanld gundJt) have been 
born; whereby for Him (Narayanaj alone is ascribed the 
fullest good qualities. Again, according to the text 
Tadeva Brahrna paramam havwdm ii to the all-knowing 
Brahma and others, He (Narayana) alone is Para Brahman. 
Further in the text, Ajasya ndbhdvadhyekam arpitam 
{yasmin vidvdJti bhtivandni tasthuh)H^ In the navel of the 
Unborn, one chief stock took its origin and in it the whole 
universe and the worlds existed. Again, in the text Anbas- 
samudre manasd charantam Brahmdnvavinda da§a hdtdram- 
arne, While under the ocean, He (Narayana) was going 
about thinking, Brahma and the ten sacrificial agents were 
born. It is said that the quality of lying in state in the 
ocean has been ascribed to Him (Narayana) by the learned 
through usage, and it applies to Him only in particular. 

In texts like Ha sannachdsaschchiva eva kevalah i 
Brahma Vishnu Rudrendrdste saniprasuyante i Sadeva 
saumyedamagra dslt //i!',^=*the reference rightly is to the same 

Agniveshma. 

Mahopanishad, I. 6. 

The full text is not quoted by Sripati Pandita. It is quoted 
by Anandatirtha in his Brahma-Sutra Bhashya wherein he asserts 
that Vishndr hi lingam, that Vishnu alone is Linga. {Rik. Sam. 
10. 82. 6.) 

Taiit. Ar., III. 11. 1. .^ve/a. Upa., lY. 18. 

AtharvaBras. Chch, Upa., VI. 2. 1. 
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One; according to the Chchdgapasu Nydya. By the compound 
word, gachchantili gaurili, what is meant is that which 
moves about, i.e.., cattle. Though it might convey a differ¬ 
ent meaning, yet it is understood to be a cow for ordinary 
purposes. Similarly, the word Brahman, though it implies 
the four-faced Brahma, Pranava Brahmana, etc., yet, it is 
understood to signify only Narayana, who is distinguished by 
all auspicious and good qualities and attributes. If he is, by 
Yogarudhi,^'^^ stated that he is the sole cause of creation, 
etc., of the world, and to him only it could be well applied— 
i.e.s the cause of creation—then we say, that “ Vishnu has no 
such Brahmalakshana in so being the cause of creation” 
{i.e., He shows no characteristic of Brahma to be the cause 
of creation). Because Vishnu Himself is stated to have 
been born subsequent to the Sukshma srishti (subtle 
creation), his creation being the first of the Devddt 
srishti {i.e., creation of Devas and others). For we see 
in the Rig-Veda, the birth of Vishnu described in the text 
Vishnuriththd, paramasya vidvdn jdtb brihannabhipdti tritl- 
yam 11 iti. The meaning of this text is this : paramasya, 
mahesvarasya ; itlhani bhdvena; vidvdn, vet id ; brihat, Vish- 
nuh, Adi- Vishnuh ; jdtassan ; tritlyam, Katldsam ; abhi- 
pdti, rakshati; brihat iabdena, . Adi-Vishnureva vyapadt- 
4yate. Mahesvara, thus thinking out of His mind, Vishnu 
being born, controls the third part (of the creation) consist¬ 
ing of Kailasa; the word Brihat here is to be understood 
as meaning Adi-Vishnu.’^®” 

Yogarudhi : When it is used in regard to a word, it means 
having an etymological as well as a special and conventional 
meaning, e.g., the word Pankafa etymologically means “ anything 
produced in mud ” ; but in usage or popular convention, it is 
restricted to some things only taroduced in mud, such as the lotus ; 
cf. the word dtapatra, parasol. 

One of the meanings of the word Brihat \s Vishifu. Brihat 
literally means large or great and it applies to Vishnu. He is held 
to be possessed of an immeasurable or all-pervading body. It is from 
the root brih which means grow or shine, and from it is derived 
Brahma and Brihat, where the root idea is growing or expanding or 
shining everywhere. 
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In texts like Namo Vishnave brihate karbmi i Brihatte 
Vishnb Sumatim hhajdmahl 'iti ii there is no ground for 
leaving out of account the existing evidences in support of 
the statement that the Eternal Parame^vara is the sole 
author of the creation and ascribing invented proofs 
for the position that Vishnu is the author of the creation. 
But some timid people may question, with doubt, how 
could one who has no birth at all, have been born ? 
In the text of the ^vetdsvatara Upanishad we read, 
R'Udra yaite, Dakshinant inukham tena mdm pdhi nityam 
It is here said that Mahesvara alone is termed as 
Afdla. And therefore the statement that Sambhu is 
the creator of Adi-Vishnu is right. It is also seen in the 
following text of the Yajur-Veda \—Somah pavate janitd 
mdtx'imm janitd divd janitdgneh janitd suryasya jani- 
iendrasya janitotha Vis/ino iti ii As also in the text of 
the , Atharvana Veda :—Dhydyliepdnam pradkydyitavyam 
sarxiatnidam Brahma-Vishnu-Ritdrendrdste samprasuyante 
iti\\ \ Siva alone is the sole cause of creation. Further 
the itext Siva eva kevdlah implies that Siva alone is the 
author of Sandtana srishti , (?.^., Eterxial Creation), 
Also,! in the text Ndrdyandt Bnahmdj^'^^ where Brahma is 
described as derived from Narayana (creator), it must be un¬ 
derstood as referring only to subsidiary creations {i.e., after 
the original). For, it is thus supported in the Vdyaviya Sam- 
hztd the Satva Purdna:—Trayaste kdrandtmdno jdtdh 
sdksh&ft mahesvardt l Chardcharasya viivasya sargasthi- 
tyantahetavak i Pttrd niyamttdh jMrvam traybpi trishu 
karmasu i Brahma sar^e Haristrdne Rudrah samha- 
rane punah i Taddpyanybnyamdtsarydt anybnydtiiaydrthi- 
nah I Tapasd toshayitvd tarn pttaram Chandra-iekha- 
ram i Brahmd Ndrdyandt purvam Rudrah kalpdntare- 
'srtjat I Kalpdntare punar Brahmd Rudra Vishitu 

Rig-Veda. 

As opposed to Sukshma srishfi spoken of. 

Add here jdyate which is omitted. A quotation from the 
Mahopanishad {^Mahdtidrdyaitdpanishad) , The name Ndrdyaj^a is not 
ordinarily mentioned as too holy for mention. 






jaganniayah i Vishnidcka bhagavan tadvat Bvahmanam 
asriijat punah i Ndrayanam punar Brahmd Brahmdnani cha 
pmiar Bhavah iii « Moreover, texts like Sa Brahma, sa Sivah 
sendrah soksharah Paramassvardt iti, etc., and hundreds of 
other Sruti texts declare that Brahman is beyond the 
Trinity {Muriitraya). Likewise, in the Ndrdyana and other 
Upantshads, Narayana is not so stated, i.e., as being beyond 
the Trinity. The Mdndukya{Upaniskad)tQxt :— Prapancho- 
paSamam sdntam Sivam advaitam chaturtham manyante sa 
Atmd sa vigneyah i Sivo'dvaitak iii ii and the text Dhydyl- 
ieidnam pradhydyitavyam i Sarvarnidam Brahma Vishnu 
Rtidrhidrdsie samprasuyante iii n and other texts fully 
prove Siva to be beyond the Trinity and therefore for 
Him alone does Parabrahmatva hold good. Likewise, 
it is said in the Anubdsanika {parva of the Makdbhdrata );—■ 
Sd'srijat dakskindt angdt Brahmdnam Idkasamhhavam I 
Vdma pdrbvdt fathd, Vishnum Idkarakshdrtham Isvarah I 
Hridaydt kdlarudrdkhyam iti n Here the creation of 
Rudra is referred to as being Kalarudra and not Siva. 
Else, a timid [bhlru) man may doubt as to how an unborn 
one (Siva) could have been born, being contrary to the 
Srutis. Nor can the birth of Vishnu be taken to be an 
avatar. For it is against the Sruti texts above quoted 
{Sruti texts such as Vishnurittkd, etc.). 

Moreover, in the Atharva&iras {Upanishad) there is 
the text:— Akdranam kdrandndm dhydtd kdranam tu 
dhyeya iti, where the termination tu signifies the peculiar 
lakshana referring to Sambhu, which is beyond the reach 
of all others. But in the Sruti text {Ekd) Ndrdyana dsit 
iti, whereby Narayana is to be taken not as always 
existing but born as only the first incarnation after the 
Sukshma srishti. (Vishnu belongs to the future and not 
to the present or the past.) In texts like Sakter dslt 
Pardsarak iti, etc., on the basis of the Chhdgapahi nydya, 
the words Saddimd, Ndrdyana, etc., only signify Siva, 
and none others, for it is supported by the texts occurring 
in the Kaivalya—Sarvd vai Rudrap,, and Sa eva Vishmh 
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sa prmiah sa kald'gnih sa chajidramah iti. Also, in the 
Atharvanaszkkd, we have the words of Siva Himself:— 
AhamekaJj. prathamam dsam vdrtdmi cha. bhavishydmi cha 
nd/iyaA kaichin mattb vyatiriktah iti i In the Hartvamba, 
it is said: —Vdni 7idmdni Gbvinda tava lake makiyate ^ 
tdnyeva mama ndmdni ndtra kdryd vtchdrand tti i 
Here Siva says to Krishna that whatever the names 
by which Govinda is distinguished, those are the very 
names of Siva also. Jaimini, Bhatta, BhaskarachSrya 
and others who were well versed in the Vedas and also in 
the full and established meaning of the four Vedas 
have laid down that Parabrahman is none other than Siva 
alone. Also, in the Suta Samhtid it has been stated 
by Vyasa that Siva only is Parabrahman, in whom 
complete Brahma-lakshana, such as creation, protection 
and destruction are combined and that this is indisput¬ 
able. Further, the following Sruti texts :—Dhydylteidnam 
pradhydyiiavyam sarvamidam Brahmd Vishnu Rudren- 
drdste samprasuyante i Sdmah pavate janitdmatmdm i 
Ksharaifi pradhdnam amrutdksharam harah kshardtmdnd- 
vlbate deva ekah i lidnak sarvavidydndm Ibvarah sarva- 
bhutdndm Brahmddhipatir Brahmanbdhipatir Byahmd 8ivd 
me astu Saddiivdm n Eko hi Rudro na dvWiydya tasthuh i 

Ya imdn Ibkdn xbata liamyuk janamyuh . yassarvdn 

Ibkdmbata isanibhih paramabaktibhih l Yeshdtmbe pasupatth 
pabwtdm chatushpaddmuta cha dvipaddm \ Prapanchdpa- 
iamam sdntam Eivamadvaitam chatiirthani manyante i 
Nidhanapatayenamah i Nidhanapatdntikdya namalt i Sarva- 
bhutadamandya namo manonmarmya namah iti II and many 
like collections of other Sruti texts establish that Siva 
alone is the chief cause for the creation of jagat^ etc. 
{Jagadjanmddihetutva vyapadebdt). One alone shines in 
his all-effulgent nature without lessening any part of 
his character, creating the world under the name of 
Bhava by his Rdjasa quality; protecting the world under 
the name of Mruda by all his Sdttvika qualities ; 


1 was the only one who was at first ; who prevails now ; 
who is going to exist in future and there is none other beyond me. 
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and destroying all the creation under the name of Hara 
by all his Tamasa qualities and being overlord in all 
his three-fold qualities, keeping in himself his own Sakti 
intact. Verily it has been said in the Mahimna- 
stava :—Viivdtpattau Bhavaya nambnwmah i And there¬ 
fore also in the Saivagama it is said:— Sarvagnala 
triptir anadibodhah svatantrata nityam alupia iaktik i 
Anantabaktischa vibhbr vidhignah shaddkur angdni mahe- 
ivarasya i Yadbhaktasthalam itydhuJj. tat sarvagnatvamu I 
chyate, \ YanmdMsvarakam nama sd triptir mama idnkarl i 
Yat prasdddbhidham sthdnam tadbbdhd me nirankuiah l Yat 
prdnalingakam ndma tat svdtantryam uddkritam i Yad 
asti §aranam ndma kyaluptd mktiruckyate i Yadaikyasthdna- 
murdhasthd hyanantd iaktiruchyate I Eiadangasthalam devl 
guhydt guhyatamam par am iti il 

Thus are established all the characteristics, such as 
Sarvagnatva, etc., and jagadjamnddi kdranatvam (creation, 
etc., of the world) in Siva alone and in none else. 

Siva as Para Brahman. 

Having thus discussed the attributes of Brahman and 
establishing them, Sripati proceeds to deal with the source 
of all knowledge relating to him. Commenting on 1. 1. 3, 
Bdstra ydnitvdt {Because the Sdstra forms the source—of 
the knowledge relating to Him), he initially remarks that 
texts like Asya mahato bhutasya niSvasitam etadrigvedo 
yajurvedassdmavedah iti —These Rig, Yajur and Sama 
Vedas which are the result of the inhaling breath of that 
Great Being, form the subject-matter of this Sutra. In 
other words, Ssstra is the source of all authority. For 
Sastras, such as the Rig Veda, etc., the source and cause 
is Siva. The Sruti text goes &ivd mdmeva pitarah iti,^*'^ 
I am the Father (cause) to whom Siva is referred. Therefore 
Nigama and Agama are paramount authorities, Siva being 
the chief cause of creation, etc. Here the Srutis determine 
the applicability. Texts like the one quoted above 
prove Paramesvara to be the chief source (cause) for the 


*** JRudrachamaka. 
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VMas. Texts like Vdchd virupa nityayd iti prove the 
eternity of the Vedas. The question whether we could 
appropriately say that Parasiva Brahman is the chief cause 
for Nigama and Agama is one open to discussion. In the 
Smritis it is said Anddhiidkind nityd vdgutsrishtd svayam- 
bimvd I Adau vMamayi divyd yatah sarvdh pravrittayah Hi l 
From that Svayambhu, came out that ever-existing and eter¬ 
nal speech, which was in the beginning the effulgent Vedas, 
wherefrom all took their origin. Here the Veda is stated 
to be eternal. This shows that the birth of Paramesvara is 
not true {aprdmdnya). He had no birth of a Paurusheya 
character {i.e.. He had no human origin). And, therefore, 
if it is said that the Vedas also are equally as eternal and 
unaffected by the three kinds of time {traikdlikdbddhyatvam), 
then we propound the following Siddhdnta :—If it is said 
that the Vedas exist by themselves, it would be against the 
Sruii text Siw mdmeva pitarah. And also in the fourth part 
of the Sdma sdkhd, it is mentioned that they (the Vedas) are 
stated to have been possessed of angas, &arira, gdtra, varna, 
etc. These denote that the former (portion) treats of the 
first creation and the latter generally treats of the (subsequent 
or succeeding) creations. Those (the former) form their 
characteristics denoting a cause showing a sign (of srishti). 
Texts like Atmana dhd^ah sambhutah state that the sky 
and the other elements were created by the order of 
Paramesvara as the sole cause. If so, how can the Vedas 
be called Svayambhutam, i.e., without origin {apaumsheya) ? 
The Smritis enunciate a similar position in the text. 

Ashtddaidndm etdsdm vidydndm Brahmavartmandm i 
Adikartd. &ivassdkskdt iulapdniriii irtitik ll 
Sddyojdtena Rigvedam Vdmadevena Ydjtisham i 
Aghdrhia tatkd Sdma PurushhMtvatharvanam n 
Isdnena mukhenaiva kdmikadydgamdm tathd i 
Janaydmdsa vi&vUak sarvasiddhipraddyakah n 
Vimar^aruptwi saktih Bivasya paramdtmariah i 
Nigamdgamarupd sydt sarvatattvaprakdsim ii 


Taitt. C/pa., II. 1. 
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Tasmat vMagamartkeshu yah kuryat bhedabhavanam \ 
Sa sahasrakulam ghbre narake patati dhruvam h UL 
Therefore Paramesvara is the sole cause for bringing to 
light, in continuation, the former and latter parts of Nigama 
and Agama, by means of that Sakli thzX. is inherent in him. 
And in him lies all the power of bringing to light every 
kind of knowledge. Therefore there is no contradiction 
between SruH and Agamas with regard to whether Para¬ 
mesvara is born or not born {janyafva and ajanyatva)d^^ 
Further, Sruti texts like Nasannachdsat Siva eva kevala\ I 
Ndnyat kinchanamishat i Neha ndndsti kinchana i Natu- 
tat dviliyamasti il iti enunciate clearly that none other 
created the Veda and that it is eternal. If it is then asked 
how such statements ought to be reconciled, then we say 
that Sruti texts like Sarvam khalvidam Brahma \ Sarvb vai 
Rtidrah li iti^ etc., distinctly hold out that Brahman is the 
sole Creator of chardchara prapancha (the living and the 
lifeless world). If so, these contradict the other set of 
Sruti texts, according to which the world is stated to be 
unreal {mithydparatvam)^ As to this, we say that that is 
wrong; because even prior to the time that creation became 
manifest, the world was existing in a very shortened {sam- 
kuchita) form {rupa) in the iaitti of Mahesvara himself, 
therein containing all the elements of Nigama and Agama 
and others as if in the form of a seed ready to sprout up. 
Sakti and Paramesvara are never different, for it is said in 
the Sruti text :—Pardsya saktir vividkaiva iruyate svdbkd- 
vikl gndnabalakriyd cha II 

Moreover, if it is doubted, as to how Veda could be 
called Eternal, when it is simply a resonant sound implying 
&abda, buddhi and karma (words, knowledge and actions) 
and only lasting for a limited time in its three forms of 

Some hold He was and some others that He was not 

born. Sripati’s view is that He was not born. If that is so, there 
is really no contradiction in the Srutis on this point. 

This is the last line in the Chchandogya text beginning with- 
ApaJ}i pddo javand grihtia and ending with svabhaviki gndnabala~ 
kriya cha which is all that is quoted by Sripati above. 
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existence, then we say there is no reason for any such 
doubt. We say this, on the basis of the maxim Kdrana- 
satyatve kdryasya satyatvam, the cause being true, the 
effect also should be quite true. It is indisputable that 
Bakti in Paramesvara, which is the cause for all the 
Vedas, is Eternal, from which it follows that the effect 
(of that &akti) also should likewise be Eternal. Lord 
Mahe^vara’s statement that Brahman is nitya-mukta buddha 
and hiddha by svabkdva and is manifest at any moment 
and intimate with all is verily true. But that statement 
which people put forth attributing rd^a, dvesha and 
pdiabaddha, qualities which are exhibited by PaurusMya, is 
untrue, because it is only a statement of the ignorant 
with evil thoughts. Therefore the Vedas are decidedly 
eternal. Moreover, the Vedas having determined to 
extol Paramesvara and none else, they keep constantly 
praising Paramesvara regarding his unending eternal propi¬ 
tious qualities and like so many poets continuously extol him 
without a break. 

Further, the smearing of the Bhasma (sacred ashes) 
is heard of in the Vedas. In the text of the Sveta- 

ivatarbpaniskad, Triydyusham Jamadagneh Kabyapasya 
triydyusham i Yaddevdndm iriyu-yu-sham i tan^me astu 

triydyusham iti il the word triydyusha is interpreted j 

to be tiryakpundra, a triple cross-wise or horizontal ' 

mark. In the Yajurveda, we read :■ — Mdnastdketi mantrena \ 
mantritam Bhasma dhdrayet i Urdhvapundram bhavetr 
sdma madhya pundram yajumshi cha \ Adhah pundraml 
Richas sdkshdt tasmdt pundram triydyusham II Hi. Further, 
in the Bbdhdyana sdkhd the following occurs;— 

Tdni vd etdni rudrdkshdni yat trayb vedd dhdrayanti 
tasmdt devd dhdrayanti i tasmdt tdni dhdrayan gachchan 
tishthan khddan svapan unmishan nimishan hasan sarvdtiye- 
ndmsi tarati Rudrbbhutva Rtidrb bhavati iti. For what 
causes the Vedas put on like Rudra and become Rudra 
Himself, the Bhasma and Rudraksha, for the same reasons 


&veta. Ufa. 
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the Devatas also wear them and so they are wearing them 
while going, while standing, while eating, while sleeping, 
while sitting, while meditating, while laughing—in all 
conditions. From this we see that Rudrdkska dharanam 
I is also prescribed (in the Smritis). 

! Also, in the RigvMaityii Ayam me hastb Bhagavdnw 
what I have in my hand is Thyself, O Lord, Fd ie 
> Rtidra^iivd ianuh aghdrd, pdpakdiini ll iti, etc. 

* which state that the Vedapurusha wears the Sivalinga 

according to the Vedas. Further in various hymns of praise 
is seen the text Ja,gatdm pataye namah i '^.amd htra'iiya- 
\ bdhave namah iti and others. 

Therefore in weighing all the SruRs and Smritis., 
it is seen that in the dtma Sakti of Paramesvara which is the 
i embodiment of Paramesvara {Parameivara dtmah iakti), 
S is observed to be the principal figure referred to in all the 
I Vedas and the Agamas. 

! Again, if the doubt is expressed how Mahesvara could 

be said to be the author of the Vedas, when Chaturmukha 
(the four-faced Brahma) is plainly said to be the sole author 
of the Rik, Yajus and Sdma Vedas according to texts like 
Shaddbtd vai bhutvd, prajd,patir idam sarvam asrijata i Ruch% 
yajumshi sdmdni i iti, etc., then we contradict such a doubt 
and state that it is not so. For it is said in the Srutis that 
long prior to the creation of Hiranyagarbha, that Veda had 
its origin, according to the texts Fd bramhdfnam vidadhati 
purvam yd vai veddmscha prahindti tasmai ^'^'^ I iti, etc., 
which state that long before Brahma was created, the 
creation of the Veda took place and then those Vedas were 
taught to Brahma after he came into existence. This 
decidedly proves that Hiranyagarbha got all the Veda 
tutored by Paramesvara and therefore Paramesvara is alone 
stated to be greater than all others. 


Rigvida. ■ Kudrachamaka. 

Mahopa., XVI11. 13. Rudrackamaka. 

Svela Upa., VI. 18. 
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Accordingly, Sru^i texts like Vo devdndm pratha- 
mam purastdt i Vnvddhikb Rudrd maharshih i Hiranya- 
garbhctm pasyata jdyamdnam i Sa no devak hibhayd smrityd 
samyunaktu^^^'^\'‘ iti, state that the supremacy of Paramesvara 
extends absolutely over the creation of Hiranyagarbha 
and chidachit pmpancha. Moreover, the sages Upamanyu, 
Dadhichi, Gautama, Durvasa, Renuka, Daruka, Sankha- 
karsna, Gokarna and others also observe that the 
all-knowing power {sarvagnatva) consists in knowing 
decisively what all is contained in the Veda and the 
Vedanta. If it is questioned how such Sarvagnatva could 
be found only in Paramesvara and not with others, the 
reply is that we should not doubt it {i.e., such sarvagnatva 
in Him alone). Because such a power can also be obtained 
to a small extent (kinchit) by the good grace of Paramesvara 
through meditating on and worshipping Him. And there¬ 
fore there is no contradiction (here). Comparing the bright¬ 
ness of the Sun with skylight, the light being the same, the 
intensity of it is seen to a large extent in the case of the 
Sun. In the same way, though every Sruti describes Para¬ 
mesvara as the sole Kartra (Lord), he is also the Sole Being 
of supreme knowledge {Sarvddhika gndna upapadyate). 
Because one who knows everything in the Sdstra is 
by far superior to the one who has merely just entered 
(on its study). Therefore, no one can be said to be Sarvagna 
or Sarvdniarydmi or Sakalajagadvydpaka other than 
Paramesvara Himself, for these six qualities, such as 
Sarvagnatva and others, cannot be a property owned by 
Him (Paramesvara) in common with others (/.^., nobody 
can show these qualities with Him). 

Further, if it may be asked, “Where is the need 
for this Sutra in application as the previous Sutra 
alone establishes for Paramesvara Jagadjanmadikaranatva, 
f^dstrakdra-ftdtva, Sarvagnatva, etc. ? ” The answer to this 

Mahopanishad, X. 19. 1. 

These six qualities are:— Sarvagnatva, Sarvantarydmitva, 
Sakalajagadvyapakatva, Sarvddkikagndnatva, Sarvadastraprai.ietritva 
and Sarvavastvabhdsakatva, 
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question is “ It is not so.” For in the previous Suira, the 
subject relating to Paramasiva possessing the above powers 
was mentioned only by way of introduction subject to the 
proviso that it might later be discussed at length with 
a view to establishing the Brahmatva of Paramasiva. 
To remove the doubt (that pertaining to the Brahmatva 
of Paramasiva), this Suira has been set down by Bhaga- 
van Vyasa under the heading Sastrayonitvat. This 
means Sdsiram nigamdgamdtmakam ybnih prammmm 
yasya tathdtvdt. He that is proved by the Sastras through 
the testimony of Nigama and Agama as entitled to 
Brahmatva, He is called Sdsimydnih. Therefore, nothing 
can be said in the following Adkikarams contradicting 
this Adkikarmm regarding the Brahmatva of Paramasiva. 
That no other alternative meaning could be attached to this 
Sulra {&dstraybnitvdt) is plain from what is suggested in this 
Sutra itself. No further Adhikara^a is, therefore, necessary 
to explain this (point). (There is nothing further to be said 
on the topic discussed in this Adhikarana.) If anybody 
raises the objection that it is not possible to know the All- 
powerful Brahman as being Paramasiva alone through the 
Veda and Vedanta Sdstras, without other proofs, then, we say, 
that texts like Tam tvaupanishadam puruskam priichchdmi i 
Ndvedavinmanute tarn brihantand^^ i Naishd tarkena matird- 
patieyd ' Ritam satyam param Brahma puruskam krishna- 
pingalam l Ordhvaretam Virupdksfiam Visvarupdya vai 
namah Pradhdnakshetragnapatir gunebah samsdra mbksha 
sthitibandhahetuh « Satyam gndnam anantam Brahma 
iti^ etc., state that Para Brahman is the sole subject treated 
of in these Sutras. And again a number of Sruti texts like 
Na chakshushd gr iky ate ndpi vdchd i Tam tvaupanishadam 


Sripati sugge.sts that this Sutra is self-contained and 
exhaustive to a degree. 

Tain, Bra., III. 12. 9. 

Katha Upa., 11. 9. 

Mahopa., X. 11. 

2'’" &veta. Upa-, VI. 16. 

Taiti. Upa., 11. 1. 
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puruskam pruchchhami n etc., postulate without a shadow of 
doubt as to who Para Brahman is and how he is to be under¬ 
stood. The former goes to prove that Brahman cannot 
be understood through the Vedas, nor can he be realized 
by the sight nor through expression. But texts like 
Yan manasa net manute yenahnr manbmatam?^'^ i Yatb vdcho 
nivartanie aprdpya manasa saha i Anandain Brahma'tpb 
vidvdn na bibheti kutaschanetP^^ and others prove again that 
the power of creation and the All-knowing Power is con¬ 
fined only to Him who can be understood by discussion 
of the Sdstras. The Siddhdnta is that none other than 
Brahman is the sole cause of the creation and He is 
established through the Upanishads and other Sds/ras and 
no others are so described. He who is so described is 
alone Para Brahman. 

Texts like Ndvedavinmanute tarn brihantam i Nais/td 
tarkena matirdpamyd l state that there are no other 

sources from which Brahman can be determined or under¬ 
stood which are not contradictory. 

In the text Tam tvaupanishadam puruskam pruch- 
chhdnii I iti, it is laid down clearly that the Upaniskads 
alone describe Brahman in a manner which harmonizes 
with the Veddnta Bdstra through Tarka and Vedanta, 
which are the sole materials for its proof. If it 
is postulated that Para Brahman can be known from 
other sources besides the Veddnta Bdstra, then we say 
that it is not so. The Siddhdnta then is that Brahman 
is only proved by the Upanishad Bdstra as being 
{Jagajjanmddikdrana) the Creator and chief cause of the 
Universe and He alone is the subject-matter of all the 
Vedas. Texts like Ndvedavinmanute tarn brihantam I 
Naishd tarkena matirdpaneyd i iti, etc., state that 

Kma Upu., I. 6. 

Taitt. Upa., II. 4. 

Taitt. Bra., III. 12. 9. 

Katha Upa., II. 9. 

Taitt. Bra., IIL 12. 9. 

Katha Upa., II. 9. 




Brahman cannot be understood by any other means. 
Also from the Upanishadic text Tam tvaupanishadam 
purusham pruchchhanii i iti, it is to be understood that 
Para Brahman is understood by the knowledge obtained 
from the Upanishads alone by the help of the Vedanta 
Sdstra and Tarka (Logic). But nothing other than 
the Upanishads can lead one to know Brahman. Just 
as in bringing into existence a chariot, a pandal, a 
turret, a storeyed structure, the skill of different persons 
and agencies employed on them is, shown, it cannot 
therefore be said that only one person was the author 
in producing so many different kinds of work. 

In the case of Brahman who is satyasankalpa and satya- 
gndna^ anantddisvarupa and dharmagndna^ He can be 
said to be the sole creator of the two worlds [Jagadubhaya). 
And therefore the Vedas correctly hold without any 
doubt that he can be fully understood only by that source 
(Vedanta). The text Yato vdchb nivartante t iti, and 
other like passages, which are observable in the Upanishads, 
describe all the more His infinite qualities in manifestation. 
Else, the text Brahmaviddpnbti param I iti and the like 
which enunciate the view that He who knows well 
Brahman can realize Brahman, will be contradicted. 

In the Smritis and in the Matsya and the Qiva 
PurdtiaSy it is stated that Siva is of a tdmasa nature :— 

A gneh Hvasya mdhdtmyam tdmaseshu prakalpyate i 
Rdf'aseshu cha mdhdtmyam adhikam Brahmdiib viduh II 
Sdttvikeshu cha kalpeshu mdhdtmyam adhikam Hareh l 
Teshveva ybgasamsiddhdh gamishyanti param gatimWiti. 
And therefore in the Matsya Parana, tdmasatva is attri¬ 
buted to ^iva Purdnas. Similarly, in the Bhagavad-Gltd in 
the verse beginning with Sattvdt sanjdyate gndnam and 
the one ending with Bafidham mbksham cha yd vetti buddhih, 
sd Pdrtha sdttviki H It is made clear that only those pos¬ 
sessed of sdttvika buddhi are eligible for mukti. Also in the 

Taitt. Upa., II 4. 

Taitt. Upa..\l.\. 

Bhagavad-Gitd, XIV. 17 ; XVIII. 30. 
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Pdnchardtra Agama the statement is found :— Agneh Sivasya 
nidhdtmyam tdmasam mbhakdrakam \ Taydrupdsanddeva 
pratyavdyb bhavbt dhruvam II Hi, It is established from 
this that Biva Purdnas wherein Siva is chiefly described 
are tdmasa (in character).If it is asked how passages 
like these could be reconciled with the above proofs, 
wherein Siva is extolled, and how He can be called 
Para Brahman, agreeably to the teaching of the Veddnta, 
then the answer is, that there is no ground for any 
doubt of this nature. For there is no clear proof 
anywhere in the SriUi to the effect that Biva Purdnas 
are of a tdmasa character. And the invented {kalpita) 
statement of the Prachchanna Bauddhas cannot be admitted 
as a proof (of the alleged tdmasa character of the Biva 
PurdfMs). Moreover, Vyasa being the author of the 
Pttrditas, is it the subject-matter treated therein (in 
the Purdms) of a tdmasa nature or is it VySsa, the 
author himself, being of a tdmasa nature, found oppor¬ 
tunity to irnpart a tdmasa character to the Biva Purdnas} 
It cannot be the first, because the Rig Veda and all 
other Veddntas declare Rudra as the chief subject and 
even if they are considered as of a tdmasa nature, then 
the whole Veddnta becomes spurious (apramdnya) and 
enters into the limits of the Bauddha dgamad'^^ Nor 
can it be the second, in which case, even the Vishnu 
Purdna, of which the author is Vyasa, is liable to be 
called one of a tdmasa character. Nor can it be the 
third, for Vyasa could not have been the author of the 
same Vishnu Purdna, which is said to be of a sdttvika 
nature and also of Biva Purdnas which are said to be 
of a tdmasa nature, for which there is no sufficient 
evidence. Vyasa is stated to be the author of all the 
Purditas which are stated to be the essence of all the 
Vedas and Veddnta. Then in the Matsya Purdna it is 
seen that Mdtsyam kurmam tathd laingyam iaivam 

This is the Purvapaksha argument. 

That is, it will deny Brahman altogether, denying as it does 
wholly the authenticity of the SruHs, 
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skandam taihaiva cha * Agneyam cha shadetani tdmaswd 
nibbdha me. Then, again, we have texts like, Agniek 
iivasya mahalmyam tamasam mdkakdmkam i iti ; Yatra, 
yatra Jaganndtham Muktmdam Vishnum avyayam i Vadanti 
tdni sdstrdtti sdiivikcmi matdni vai l Yatra yatra kyumdnd- 
tham Sankaram Bha;iravam Yamam t Durgdm Ganapatim 
kdlam ydni tdm vadanti cha i Tdmasdni munisresklka 
phaldni vividhdni vai i Pancha pujd&cha devdmscha tathd 
devim Sarasvatlm l Vadanti ydni sdstrdni rd/asdni matdni 
vai II iti. 

There are other texts as well of a similar kind in 
the Matsya Purdna, the Harita Smriti, the Pdnckardtra 
and other Agamas. All these declare that Biva Purdnas 
are of a tdmasa nature. If so, then the doubt arises, how 
could Siva be entitled to Para Brahmatva, beyond being 
only one of the Trinity and entitled to the Rudra Dharma 
(of destruction) which is of a tdmasa nature ? Such a 
statement should not be taken as evidence of tdmasatva, 
because the Matsya Parana itself having already been 
stated to be of a tdmasa character, the statements 
appearing in such a Parana cannot be admitted as proof 
(for the tdmasa nature of Biva Purdnas). Again, in the 
Pdnckardtra and other Agamas, a contradictory statement 
is seen stating that Agni is of a rdjasa character, as 
in texts like Bramhendra Surya Ckandrdgni pard rdjasa 
sambhavdh i iti, etc. There is, therefore, a contradiction 
between the statements made in the Matsya Parana and the 
Pdnckardtra Agama. They both, therefore, become 
necessarily apramdnya and cannot be held to be proofs 
(of the tdmasa character of the $)iva Purdnas). 

Further, texts such as, Brdkmandndm Agnir agre 
pralkamo devatdndm i Ydvajjlvam agnihdtram juhuydt \ 
Archata prdrchata i Triyambakam yajdmahe i Antar 
ichchkanti tarn jane I Rudram pard mamshayd gridhnanti 
jihvaydsasam l Yd vai svdm devatdm atiyajate I iti, etc.. 

This contradicts the statement of the Matsya Ftiracta that 
the Agneya Puraiia is of a tdmasa character. 
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clearly state that Rudra and Agni should be chiefly wor¬ 
shipped, else one is to be considered sinful. Also the 
statements in Sruti text like Tvam devdndm Brdhmandndm 
adhipatih ; Vishnuh kshatriydndm adhipatih \ Hi, etc., 
clearly explain that if one does not duly worship his 
own deity, then he will have to undergo naraka, for 
failing to do as prescribed. This proves that if the 
worship of Rudra and Agni is not carried out, it will end 
in the casting of oneself out of the four castes {varita 
chatusklaya). Therefore such invented statements, which 
contradict the Vedic principles, should not be agreed to 
by those who dispute with the aid of the yedas. 

Th.Q Sutra text, Attd chardchara grahaitdt^'''^ and Sruti 
texts like Yasya Brahma cha kshatram cha. ubhe, bhavata 
ddanah I iti, etc., clearly show that samhdra (or destruc¬ 
tion) is held to be the characteristic of Para Brahman. 
If that view is not accepted, then it will end in abrahmatva 
for Vishnu. 

Texts®’'* like Rudrd vd esha yadagni stasyaite tanuvau 
ghdrdnydUvdnyeti i Aghdrebhyb'tha ghorebhyd i iti, etc., 
declare that Isvara by His Aghora face creates and 
protects, being the chief agent and by that fearful form of 
his Lte, he destroys the creation, which proves that He 
alone is the chief cause of the three functions of Creation, 
Protection and Destruction and hence Para Brahmatva is 
His. 

Moreover texts®’* such as Yd te Rudra iivd tanur 
aghora pdpakdsim i iti and others declare that Paramesvara 
showed his beautiful form comprising of iuddha sdttvika 
character under the Siva Sarira form, through prayers 
(offered by his devotees). 

Further, texts like Prapanchbpaiamam^ bantam Sivam 
advaitam chaturtham many ante, i®’® Umdsahdyam parameb- 
varam prabhum trilochattam nllakantham prabdntam i iti 

Brahma-Sutras, I. 2. 9. 

Rudrachamaka of the Yajurveda. 

Rudrachamaka of the Yajurveda. 

Kaivalya Upa. 
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and others state that Siva alone keeps his mildest form of 
sattvika, while the most cruel form of the tamasa 
character applies only to Is.ala Rudra. It is well known 
from the Veda Sdsira that even Kala Rudra is of a higher 
order than Vishnu, because Kala Rudra belongs to 
Sivamsa. The Srutis also support the same view. 

In texts like Pamt parataram Brahma tatpardt 
parato Harih i Yatpardt paratb I§alt tanme manaJt kvasan- 
kalpamaslu 1^'® Ajdmekdm Ibhitaiuklakrishndm i iti, etc., 
Paramesvara is described as having the triple qualities 
of the prdkriia Jahiid’’^ And therefore if Narayana is 
held to possess the sattvaguna character of Brahman, 
the argument becomes fallacious, and aprdkrita Para- 
Brahmatva^’’^ as described in all Veda Sdstras will become 
disproved. 

According to the Jdbdlbpanishad^ the text Stikla~ 
dhydnapardyana i iti, lays down that one who is desirous 
of mbksha {mumukshu) should meditate only upon the 
bright and pure Rudra [i.e., possessing the sukla form, t.e., 
white complexion). Again, in the Suta Samhitd and the 
Snta Gltd, the following text is found:— 

Asti Rudrasya viprendrd antah sattvam bahistamah i 
Vishnbrantas tamah sattvam bahirasti rajbgunah II 
Antarbahi^cha viprendrd asti tasya Prajdpateh i 
Rajasd tamasd krdntaii Brahma-Ndrdyanau khalu II 
Also in the Biva Dharma Bdstra, it is observed • 

Antah sattvagunbpetb bahistdmasasamyutah i 
Buddha sdttvika ityuktah Bankarb Ibkaiankarah II 
Antastdmasaiamyuktb bahift sattvagwiidnvitah \ 

Buddha tamasa ityuktb Vishnussdkshdt SriyahpatiJt I iti. 
These texts prove that Isvara belongs to a higher 
order than Brahma and Vishnu. Further, from the 
following passage occurring in the Buta Samhitd, Biva- 
rahasya khanda :— 

Mahopa., XII. 2. 

Brahmatva fully supported by the Vedas, 

Brahmatva not supported by the Vidas. 
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Dam Saiva purdndni sdtlvikdni vidur btuihdh i 
Sraddkeydiii dvijavaraih teshdm dharmdstu tatra yat I) 
Sattvam hiddhain samddisktam sukka gndndspadam 
tu yat I 

Vidyopades/itd yogibhyah ^uddhasphatikasannibhah (I 
Na ?tidrdti Sivah kvdpi Brdhmanddhipatih Sivah i 
Bruvantylvam purdndni BrdPmandndm kathdh iubhdh H 
Da^a Saiva purdndni himsd ddshapard^ii cha \ 
Vaishnavdni cha chatvdri tdmasdni mumivardk 
Kshatriyandm srutd dharmdh teshu taddevatd Harih i 
Tamah krishnam uddsmam kutakrityavisdradah II 
Nidrdlasyapramddddi panchadhd sydttu tdmasdh i 
Nidrdlasyapramddddydh tadgundh parikirtitdh n 
Kriskno Vislmuh smritah ieshasdyi bhakti vimbhakah i 
Eteshu kshatriyandm cha dharmd viprd uddhritdh W 
Brdhme tu rdjase vaisyadharmaih sarvatra sammate \ 
Duhkhdspadcmi raktavanmn chanchalafn cha rajbmatam n 
Gunatrayasamdyuktam dgneyam sauram eva cha i 
Tasmdi Saivdni viprdndm purdndni hitdni vai n itiy 

it is seen that only Siva Purdnas are of an absolute 
sdttvika character. Moreover, if it is argued that Siva 
Purdnas are of ancient origin treating of matters going 
back to previous kalpasy^'^'^ then, it should be held as 
being inconsistent. For it is said in the Matsya and 
other Purdnas :— 

Purdnam sarva sdstrdndm prathamam Brahmand 
kritam i 

Anantaram tu vaktrebhyb Veddstasya vinirgatdk (I 
Purd?iam ekameydslt iatakbtipravistaram ii iti. 


The argument may be thus amplified :—If Siva Piirdrias 
are of ancient oiigin and can be held to treat of matters going back 
even to previous kalpas and be held at the same time as not treating 
matter of the present kalpa and thus become inapplicable to the 
latter, then such an argument becomes inconsistent. The Siva 
Furdf,ias cannot be both ancient and unauthoritative. 
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The Purmms, whose first author was Brahma, were 
latterly, about the end of the Dvapara Yuga, abridged by 
Vedavyasa into 4 lakhs of verses (from Saiakoli verses). 
Similarly it is said in the Dharma Bcvmhitai .— 

JBynhmani evci kytte ckddys purdnctm syuti sctmmcttam \ 
Ashtadasavidham tasya kritam kbti prabhidatah n iti. 

And therefore the Siva Purdims cannot be held 
to be old or as belonging to kalpdntara. Moreover, if it 
is held that according to the A'/disya,- Kuyina, Vardha, etc., 
Purdnas that Narayana, because by his avataras of APatsya, 
Kurma and Fayd/ia, removed all the evil opponents on the 
face of the world and established righteousness and therefore 
that He alone should be reckoned as bearing a sdttvika 
character and that He alone is entitled to that character, 
then we say that it is not so. Because in the Kurma 
PurdiM, in the chapter treating of Ekddasi, it is said :— 

EkddaSydm lu madkydnke mdghamdse Adakdnatah \ 
Sarvaldkahitdrthdya vis/iam bhunktvd tatah Sivah ii 
Sivaydgena tadrdtrau sthitvd chandrakalddharah i 
Parivesktita Visknvddln drishtvd talpddasevakdn ll 
Upbshita mahdbhaktdn dvddaSydm NUaldhitah i 
Samudramathanbdbhuta sudkdpdndrihamddardt l 
Agndm chakre Makddevah sarvalbka bhaydpahak ll Hi. 

From which it is learnt that Parame4vara, with his 
unrivalled prowess did perform the kdlakuta bhakshana 
and bring about the destruction of Andhakasura, Jalandhara- 
sura, Tripurasura, Vyaghrasura, Gajasura, Surapadmasura, 
and others and thereby relieved the whole world of 
evil perpetrators. Accordingly, it is said in the Purdiias 
and Agamas that the Ekddasi Praia should be strictly 
observed both by the Saivas and the Vaishnavas. It is also 
said in the Siva Dharma Sdstra :— 

Saiva Vaish'imvayorgrdhyam ekddaiydm updshanatn l 
NandUa Viskipupramukkd yatd vratamathdcharan ll 
Sesham pradhdnam Smdrtdndm ekddasydm upbshaitam I 
Sdyam pradhdnam Saivdndm Vedamargaikavariindm ll Hi. 
And further in the Siddhdntdgama^ it is said:— 
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Pradbsha vyapin% Saivl santyak ekadccsl smritd i 
Nwnyd iaivaih parigrdhyd scdvct idstvaika idsaudt II 
Also it is said in the Vlrdgama :— 

Sarveshdm Vlrasaivdndm iniuta smdrtdimvartindm i 
Pradbsha vydpim grdhyd sdmyagekddaH 8we II 
Saivavratdndin sarveshdm sdyamprddhdnyameva hi i 
Anyathdcharane, devi pratyavdyb mahdn bhavet II iti. 
Moreover, even though the Padma and other Purdnas 
proclaim the greatness of Vishnu, even in them the 
qualities of Siva are greatly extolled. Then why not those 
Purdims also be said to be possessed of tdmasa character. 

In the Bhagavad-Gltd, it is said^*®:— Traigunya- 
kdtmakd Veda nistraigunyb bhavdrjuna I iti. Even the 
Vedas are of a triple character (^^., Saitva, Rdjasa and 
Tdmasa). Therefore the Srutis constantly describe the 
trinitarian character of God {murti-traya). And if it is 
said that therefore the triple character is what is to be 
understood from the Veda, then, we say it is not so. For 
it is said in the Srutis, Vdchd virupa nityayd i iti, from 
which it follows that though the Sruti is immortal, the 
character of the Vedas is likewise trinitarian. Moreover, 
Sruti texts like Sivam praidntam amritam Brahma- 
ybnim i iti declare Siva as the most sdttvika {parama 
sdttvika) of the triple character discribed in the Vedas. 
And the other qualities apply to the different classes of 
duties of the sthula and sukshma characters confined in the 
trinity, as explained in the Sdnkhya and Ybga Sdstras 
and by which Paramesvara should be meditated upon and 
worshipped. No other meaning should be attached. Fur¬ 
ther what is the meaning to be attached to tdmasatva ? 
Should we understand that it {tdmasatva) indicates the 
origin of tambgmia {i-e., ignorance) or does it mean that 
it is co-related with the other two {sattva and rajas) guwxs ? 
Or does it mean that it is independent of the other two 
gunas ? Or is it completely devoid of the other two gunas 

In the current version of the Bha^avad-Gita^ the verse runs 
TraigtiJ^ya vishayd veda'^ etc., see Bhagavad-Gitd, 11.45. Else¬ 
where* Sripati adopts the latter reading ; see text, p, 42. For the 
reading Traiguipyakdtfnaka, see text, p. 41. 



INTRODUCTION 


363 


or trying to change the character of the other two gunas ? 
Or does it really describe tamasa only as being the chief 
character, and as being above the other two ? It cannot be the 
first; because Paramesvara, who is himself above all the 
triple qualities and from whom the F'edas exuded, would 
assume a transcient character {anityatvd) and become subject 
to delusion and human weaknesses. And Vishnu and other 
Puranas which treat about chit and achit prapanchas and 
the triple qualities of Vishnu would also have to be treated 
as of a tamasa character. Tamasa cannot be attributed to 
one only among many of the same nature; Nor can it be 
the second, because all the qualities of God are of such 
a nature that Tambguna cannot be seen prevailing as a 
prominent character. Nor can it be said that it is the 
third. In the Sruti text Yadd tamastanna diva na rdtrir 
nasan nachdsat Siva eva kevalah i iti^ Siva is proclaim¬ 
ed to be ever pure without even a speck of tamasa 
character about him. Nor can it be the fourth, be¬ 
cause it_ is said in the Vishnu Purdna : Ashtadaia- 
purdndndm kartd Satyavatlsutah i Akhydnaischdpyu~ 
pdkhydnaih gdthdbhih kalpaiuddhibhih u Purdnasamhitam 
chakre purdndrthavUdradah \ iti. Out of the 18 Puranas 
composed by Vyasa not one of them can be classed as 
belonging to tdmasa character. Else if one is of a 
tamasa character, all must be of the same (tamasa) class, 
according to the maxim of equal justice (tutya nydya- 
tvdt). Nor can it be the fifth. If Rudra is by reason of 
his function of destruction, for which he is responsible, to be 
described as possessing a tamasa character, as declared in 
all the Sdstras, then it is urged that it is not so. Because 
Vishnu will then be rendered devoid of the function of 
destruction which he is said to possess by reason of 
Ibvaratva.^^^ By the very act of destruction, Rudra cannot 

l^varaiva denotes t^e three-fold function of creation, preser¬ 
vation and destruction {srishfi, sthiti and laya). If the argument is 
that Siva is to be given the whole power of destruction, Vishnu 
would lose it and his Ilvaratva would be gone and he would be 
reduced to anlivaratva. 
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be called to possess a tdmasa character. If it so happens, 
then there will be a gradation of character for which there 
is no proof. Even such proofs would be involved in tdmasa 
character. The Vedic text Vd te Rudra sivd tanuh^^" prohibits 
the body of Siva from containing even a particle of tdmasa 
character. Again, according to the text, Traigunyaviskayd 
veddk, Siva cannot be held to perpetrate any action purely 
of a tdmasa character against his sdttvika dharma. More¬ 
over, if tdmasa character largely predominates in a 
particular kalpa, then, all works done in that kalpa, such as 
Brahma Purdnas, etc., would have also to be invested with 
tdmasa character, because in those Purdnas also Siva 
and his character are greatly extolled. Such a suggestion 
is not seen throughout the Sdstras, according to which even 
the present Kalpa of Brahma which is called Sveta Vardha 
Kalpa, should have been characterized as invested with 
tdmasa character, for which no proof is forthcoming. This 
Kalpa which is called the 28th one, is the one in which 
Vyasa as the author of all the Purdnas, is to preside. It is 
said thus in the Vishnu Purdna:—Vaivasvatdntare tasmin 
dvdpareshu punah punah i Vedavydsavyatitdydm ashtdvim- 
iati sattama II iti. From this it follows that all the 
current Purdnas were dedicated to Vyasa as their promul¬ 
gator. It is further said therein Purdnasamhitdm chakre 
Purdndrthaviidradah II iti. It follows that all the 
18 Purdnas have been in the order of their birth {utpatti- 
krama) dedicated. And it is further said :— Etad vaishnava- 
samgndm vai Padmasya samanantaram H iti- Such are 
the works that were then existing. The Rama, Krishna 
and other Avatdras have had their origin in the family of 
Raghu. The sacrifice offered by Daksha and its destruc¬ 
tion (by Siva) is far remote from the present Kalpa. As 
regards the present Kalpa and the Purdnas composed during 

its currency— i.e., the 18 Purdnas done by Vedavyasa_ 

these treat of both Saiva and Vaishnava Purdnas. And 

The text of the. Rudrachamaka (Nainaka Chamaka) continues 
thus :—Yd te Rudra Sivd tanuh aghord pdpakdtini \ tayd nastanvd 
vdsanta viaydgiriiantd ivakaslfy. 
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therefore it is of no consequence to argue about the idmasa 
character or otherwise of the respective P-urdnas in com¬ 
parison with the ancient and antiquated ones of the previous 
Brahma Kalpa. Moreover, the act of making Purdnas was 
ordained by Brahma in each Kalpa, denoting therein the 
respective events that took place in it. For example, in the 
Padma Kalpa, the story of Markandeya and Parameivara 
has been narrated, showing how Paramesvara was graciously 
pleased with Markandeya and blessed him. Similarly, in 
the present Kalpa, the events regarding the avaidras of 
Rama, Krishna, Varaha, etc., have been fully narrated, 
while those of Kalakuta Bhakshana and Dakshadhvara 
Dhvamsa and others have been merely referred to for the 
sake of comparison. All the Pauranikas agree in that state¬ 
ment and opine that it is of no consequence whatever to dwell 
upon the contradictory character of the events (of the differ¬ 
ent Kalpas) appearing in the Purdnas. As each Kalpa is 
completed, a great distance of time intervenes between it 
and the preceding one. Then the question of determining 
how far the events are of a sdttvika or idmasa character is 
not possible of solution after such a distance of time. 

Nor can it be the sixth. Rudra, though connected 
with the ghastly form of destruction, yet has a form which 
is capable of being reduced to a most attractive form by the 
meditator. Therefore idmasa character cannot be attri¬ 
buted to Paramesvara. So it is said in the Kaivalya Srtiii 
text;— Umdsahdyam Parameivarani prabhum irilbchanam 
mlakanthani pra4dniam I Dkydivd mmiirgachchhaii 
Bhuia-ybnim samasia sdkshim iamasah parasidi " Hi. 
From which it may be deduced that a certain person, 
Devadatta by name, though he may be tainted by iamdguna, 

■ is seen in public by his idmasa behaviour. That very 
person, meditating upon Paramesvara, will ultimately 
become quite free from his idmasa nature and become quite 
bright, by his wisdom, through the blessing of Paramesvara. 
Further in the text:— Sihirebhir angaih pururupa ugrb 
babhruh iuklebhih pipibe hirariye ii Hi, the word sukla 
denotes that Siva is completely made of saiiva character. 
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Again, in the text Lohita iukla krishnam ii iii, I^vara iS 
said to be made up of iukla or sattva character. Therefore 
in all these Purdnas wherever Vishnu is extolled to be the 
greatest, there also Vishnu is represented as being of a 
tdmasa character. Then how can Vishnu by his incarna¬ 
tions have destroyed the whole Yadava family, if he had 
not that tdmasa character in him ? And how can he have 
exhibited himself so as to cast delusion on the Daityas when 
he assumed the highly deceptive forms {mahdmokdkhya 
Purusharupa) of Buddha and Jina as narrated in the 
Purdnas ? It is said in the Vishnu Purdna : ~ 

Ityuktvd Bhagavdmstebhyd mahdmdka sarlralah i 
Samutpddya dadau Vishnuh prdha chedam surdttamdh n 
Mdydmoheyam akhildn daitydmstdn mdhayishyati i 
Tato vadhyd bhavishyanti vedamdrga bahishkrutdh H iti. 
From which it follows that if Vishnu had not the tdmasa 
character in him he could not have put on that makdmdhd- 
khya form which is that Mdhinl form of female beauty.^**® 
Moreover, Vishnu in order to finish that important 
task, exhibited all the tdmasa nature in him and brought it 
about. Hence he too is possessed of tdmasa character to a 
great extent, though he is not chiefly made up of it. In the 
same way Rudra, who has a large share of destruction to 
carry out, has a larger extent of tdmasa character in him. 
But if it is asked “ Can it not be said that he is possessed of 
tdmasa character because of the work he does .i* ”, then the 
answer is, “ It is not so ”. Just as Vishnu assumed the 
form of man-lion in order to destroy the enemy, so, in the 
same manner he (Vishnu) also should be said to have con¬ 
sisted of tdmasa character. As to Siva, he cannot become 
subordinated to that predominating tdmasa character like 
all the incarnations of Vishnu. If it were otherwise, the 
evidence afforded by the Vedic texts would become contra¬ 
dictory. Nor could it be the last. It assumes that whoever 

“*’This refers to the incident in the churning of the ocean, when 
Vishnu assumes the form of Mohint, the goddess of beauty, in order 
to distract the demons from the nectar which was being distri¬ 
buted. See Vishyu Purdna, 
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destroys, he possesses a iamasa character. But then, 
should it not be said that he also has one to destroy him ? 
If the answer is in the affirmative, then that agent should be 
greater than all else. Because he will be the one who 
destroys all—and independent {svatantra) —and one who has 
no second. And Rudra is possessed of such a nature and 
is therefore greater than all others, being destroyer of all 
others. No proof which contradicts this can be accepted. 
In determining points of this nature that which carries 
greater harmony and induces less contradiction should be 
accepted as sattvika proof. As the maxim Mruduh sarvatra 
bMhyate i iti (softness is always troublesome) says, nothing 
can be successfully overcome without tdmasatva. In the 
text Visvddhiko Rudro maharshih i iti^ this above maxim 
is amply proved, and Isvara is shown to overcome every¬ 
thing by the grace of his tdmasatva. Therefore sattvika 
(character) has ended in one form of vikalpa, contrariety. 
Moreover, if in any of the Sdstras, wherever Vishnu is 
stated to be the greater, as in the Mdrkandeya Purdna, and 
therein I^vara’s sattvika character is also extolled to the 
same degree, then such Purdnas will have to be character¬ 
ized as tainted by tdmasatva. For example, in the Padma 
Purdna, both in the former and latter parts {Purva and 
Uttara Khandas), tdmasatva is more extolled in the cases 
of Hari and Hara. Hari is stated to be characterized by 
more of the sattvika spirit than Siva by his tdmasa spirit. 
Even the Rdmdyana and the Bhdgavata have to be placed 
in the category of tdmasa Purditas, for it is said in the Bdla 
Kdnda of the Rdmdyana:—Tvdm vai dhdrayitum vira 
ndnyam pabydmi iulinah l iti. In the Yuddha Kdnda it 
is said:— Umdpatih pabupatih sarvaloka namaskrutah i iti. 
And in the Uttara Khanda, we read:— Etadastram balam 
ghbram mama vd tryambakasya vd. 

The travel to Kailasa and the destruction of Ravana 
and Indrajit was mostly due to the grace of Rudra in 
causing his power of destruction to be given to Rama 
for bringing about the end of Ravana. Even the descrip¬ 
tion of this event should be said to obtain the character of 
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tamasa. Thus the tamasa character is to be found in 
Rama as well. And therefore if S>wa Puranas are to 
be dubbed as of a tamasa character, then we enter into 
the precincts of the Bauddha religion which is beyond 
the pale of the Vedas. Therefore it is not useful to 
prolong this discussion. 

In the first Adhikarana of this work, it has been 
said, in respect of those who are deeply devoted to Siva 
and who are secret devotees, that the word jigmsa covers 
both the phases of Bheda and Abheda in respect of j%va 
and Brahman. '^'^ 

For the texts Brahmavit Bmkmaiva bhavati \ liam 
gnatva latra eklbhavanti 11 (By knowing Brahman 
thoroughly becomes himself Brahman. By realizing Isa, 
becomes one with him) state that the worshipper and the 
worshipped are not different from each other and they 
become one. 

In the second Adhikaratia, Brahman is described to be 
possessed of qualities by which the creation, preservation 
and destruction have been brought about so as to convey 
a difference between jlva and Im. But while in the act 
of destruction, it is described to be just as the river joining 
the sea and becoming one with the ocean without any 
difference. In the third Adhikaranay Paramesvara, though 
he exhibits himself both in different and single forms, yet 
is known throughout the Vedanta Agamas as one single 
whole, without any division and that Brahman only is real 
as a proof thereof. 

Shatsthala Parasiva Brahman and Other Deities. 

This fourth Adhikarana, Samanvayadhikaranam, is 
begun in order to clear the clouds of doubt and confusion 
that arise from the study of the Vedas and the Vedanta, viz., 
that while Shatsthala Parasiva Brahman is being declared 
throughout (as the Supreme Lord) whether Indra, Upendra, 

That is, they realize Parativa Brahman while in the form of 
jiva (/>., human form) ; jignasa means the attainment of Sivahood 
while still in jiva form. 
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Dinendra or Chandra, or any of the several other 
deities should be considered as one with Parasiva or 
as different from Him. In order to clearly establish this 
point this fourth Sutra (L 1. 4.) Tat tu samanvayat {That 
but by reconciliation) is laid down. The word tat should 
be understood to establish that Shatsthala Parasiva 
Brahman, who is touched upon throughout the VMas and 
the Vedanta as the primgeval cause of everything 
{Sarva kdra-na veddnta vedya purva pardmriskia shatsthala 
ParaHva Brahmaivd). 

The word hi destroys all evidence that is visible to 
the eye. By the word samanvayay it is clearly taught 
on the principle of the Sthuldrundhatlnydya that Siva, 
who is of the Amia of Indra, Chandra, Upendra, Dinendra, 
etc., is throughout the Sdstras Supreme Lord.^®® 

And therefore the meaning of the Sutra is that on 
the whole, disallowing all the ocular proofs and taking all 
the Veda-Vedanta proofs according to the Shadvidhalinga- 
tdtparyoy Siva is that {i.e., the chief) Brahman {tat Brahma), 
Here the matter for proof is whether the Sutra points 
out Sarva Veda-Veddnta should be depended upon. 

Sruti texts like Sadeva saumyedam agra ds%t i Ekam 
eva advitlyam Brahmay^^'^ Eka eva Rudrd na dvitlydya tasthe i 
Asankhydtdh sahasrdni smaryate 7ia cha driiyate i Devd ha 
vai svargam Ibkam agama^i \ Te devd rudram apruchchhan i 
Kb bhavd^i iti \ So bravit i A ham ekah prathamam dsam \ 
Vartdmi cha bhavishydmi cha \ ISdnyah kaichin mattb 
vyatiriktah i Sb'ntarddantaram prdvisat i Ritam satyam 
par am brahma piirusham krishTtupingalam i tjrdhva- 
retam virupdksham vUvarupdya vai namb namah l Sarve 
vedd yat padam dmananti \ itiy which are of a bhedabheda 

The six ways of proof for fixing an argument are;— 
Upakrama with Upasamhdnr^ Abhydsa, Apurvatd^ Phalam^ Arthavdda^ 
and Upapatti. These are, in logic, collectively known as S/iadvidha- 
linr^atdiparya. For the Sthuldrimdhati nydyuy see ante, page 21^^ foot- 
note No, 107. 


Chch, Upa,y VI. 2. 
Atharva Upa, 

24 


Atharva Upa. 
Mahdpanishady X. II. 


? 
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character, denote the purport of sarva veda-vedanta 
expressions which speak in favour of Siva being the 
Parasiva Brahman for creation, etc., and for shatsthala. The 
great argumentative doubt is whether the word Samcmvaya 
includes in its purview deities (like) Indra, Upendra, etc., 
and the different forms of God worshipped or whether 
Prakriti is meant, of which Siva is the Overlord. 

Perhaps we may argue that Parasiva is not meant 
to be the chief Brahman. The Purvapaksha argument 
is: Never at any time can Parasiva be considered to be 
Parabrahman; nor do the VMas and the Vedanta anywhere 
declare PIim to be so. Because the Vedas are entirely 
devoted to the practice of attaining Brahman, the doubt 
arises on both sides (regarding Parasiva beirig Brahman).^®® 
Further, the Brahman that could be attained through 
practice {Jagad Bmhmanoh) is generally sought by realiza¬ 
tion through objects and motives {karya karanatva) by 
several ways and means until Brahma Siddhi is attained. 
Therefore it is not purely on Vedanta alone that one can 
depend upon for realizing the Brahman.Furthermore, 
it is also right that the VMa should describe the several 
kinds of worship and the several deities to be worshipped 
according to it. For example, in the Vedic texts .•— 
Agniragre prathamb devatdnam i 
Asavadiiyb Brahma \ 

Srlpati says that two Brahmas should be considered in two 
ways Pratipadita Brahma and Vidhipurvaka Brahma. That Para 
Brahmatva should be proved in two ways : (1) through Sdslra 

Samanvaya, and (2) from Vidhi or Achara Samanvaya. Both 
must coincide. 

Cf. Anandatirtha’s commentary on the Bhagavad-Gitd, 
Chapter II, where the nature of the Veda and the Vedanta are 
described with reference to the ways and means of attaining the 
Brahman. Anandatirtha distinguishes between the Veda, which, he 
says, lay down the practice {Dharma) to be followed to realize 
(Para Brahman) and the Vedanta, which, he says, shows the reason 
why the practice {Dharma) should be adopted in order to realize 
Para Brahman. In other words, the Veda prescribes the course of 
conduct, while the Vedanta assigns the reason for the same, 
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Tadvishnor ekam uttamam i 
Narayanah Pamm Brahma i itiw 
And in similar other texts such as ;— 

Saishd vichitrd sndridhd bahvamkurd svayam guna- 
bhinnd ankureshvapi gunabhmtm i Sarvatra Brahma 
Vishnu ^ivarupim 1 

Ajdmekdm Ibhita sukla krishndm bahvim prajdni jaiia- 
yantlm sarupdm n Hi n etc. 

Brahman is denoted to be the Supreme Being, declared in 
all Vedanta as the prime cause and as Pradhdna-Prakriti. 
These therefore are the different forms of Brahman as 
declared throughout the Vedanta and adopted in practice 
(for realization). Moreover, if the realization of Brahman 
which is the highest of all attainments, is reduced to mere 
dependence upon useless things and to what is seen in the 
everyday world—such as ayam ghatah, ayam pataJi (this 
pot, this cloth) etc., which are of a transitory (or 
destructive) nature, then Brahman becomes a matter of 
uselessness and one never deserving to be aspired for 
with so much effort and religious meditation. In order to 
obviate these two great defects, the Veda prescribes the 
vidhi for working out the realization (of Brahman) as stated 
in the Vedanta. Or, if it reduces itself to this, viz,, that by 
working through certain prescribed methods, one could 
realize the Brahman, then, we lay down the following as the 
Siddhdnta :—‘The Veddnta generally treats of Brahman; it 
also shows how to realize Brahman; and it further lays down 
the rules of action (required for it). Thus, there is no 
fault regarding the statements made in the Veddnta 
because both these are brought about by the actual 
vidhi prescribed by the Vedas. We have to understand 
the Vedas and the Veddnta in the following manner. 
The Vedas prescribe the method of action to realize 
Brahman under six heads, viz., Upakrama, etc. 
For example, Sruti texts like Atmd vd’re drashtavyah 


That is Brahman and how to realize Brahman, 
S^e note 285 on p. 369, 
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^rotavyo mantavyo nididhyasitavyah i iti ii show the 
particular way that should be adopted to realize Brahman. 
In the Smrih text Upakrambpasamkamu abhyasb'purvata- 
phalam \ Arthavadbpapatd c/m lingam tdtparyanirnaye \ 
tti, II the several methods which are the ways and 
means by which Brahman might be realized from the 
start to the finish are laid down in detail as declared in 
the Vedanta. And therefore one should start from 
enquiring and hearing about the method, as laid down 
in the text: Agndndt prab/iavam dti/tk/tam gndnam tasya 
nivarta/iam I Sarvaveddntavd/iydndm iravanam tatpravar- 
ta/cam l Sravamzm ndma vdbydndm vaidi/cdndm pardtpare \ 
Upakramddtbh.tr Itngaih krita tdtparya nibchayam n iti. 

Thus Agftdna is the cause of all misery and Gndna is 
the way to get out of it. And this is realized first by 
initiating an inquiry into and hearing about Brahman. 
Those statements which bind one to hear and understand 
that great Brahman described in the Vedas clearly state 
that one should start by knowing the cause and the effect 
by inferences. And therefore discussion is the first step 
to gain knowledge of the chief cause and the final effect. 
The text Sctdeva saumyedam agra dslt i itiP^^^ indicates the 
first starting point. Then the text Sa ya eskb'nimaitadd- 
tmyamtdam sarvam sa dtmd tat tvamasi {Svetaketb)\ iti~'^'' 
denotes the final effect. Again, the text Tattvamasi is 
also a subject for discussion and . study. Further, the 
text Tam tvaupamshadam purusham pruchch/idmi i itit 
provides the several proofs in the Upanis/tad and the 
Veddnta to know the Purusha {i.e., Para Brahman). Finally, 
texts like Yendirutam §rutam b/iavati i iti, and Eka vigndnena 
sarva vigndnam phalam^ ^^^Seyam devataikshata i Hantdham 

Brihad. upa., II. 4. 5. 

This follows the usual reading. For a different one, where the 
words Adtmadhyanta sanganam takes the place of Upakramopasam- 
hara, see Sri Kumara’s commentary on Bhojadeva’s TaitvaprakdSa 
(Tri. Skt. Series, 68). 

Chch. Upa., VI. 2. 1, 

Ibid., VI. 3. 2. 


297 


Ibid., VI. 14. 3. 
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imah iisrd devatah amna jlvhia atmananupmviiya 
namarUpe vyakaravani i iti, and others provide for the 
understanding of Srishti, sthiti and samhdra, and other 
kinds of manifestations and disappearances. 

For example, the text “^^ Yatkd saumyaikena mritpindhia 
sarvam mrinmayam vigndtant sydt \ iti, provides an 
instance by way of illustration. Similarly, we have to 
understand in other places. In the case of Narayana, 
the text Anbramydnmahatd mahlydn l®**® iti, is the beginning. 
The text Sarvo hyesha Rudrah provides for the final 
conclusion. Also, texts like Yah parah sa Mahe^varah i 
Ambikdpataye Umdpataye Paiupataye, namb namah i iti, 
etc., provide for the study (of the whole meaning 
of the Vedanta), 

Texts like Visvddhikb Rudrb maharshih i iti, declare 
that Rudra is the greatest of all and above the whole 
universe. 

Texts like parimuchyanti sarve^ iti, etc., 
provide for the grasping of the phalam, i.e., final realization 
(result) of the Vedantic study. 

Texts like SahasraHrshani i iti, and others provide 
for arthavdda (discussion of the Upanishads). 

Texts like Yasmdtparam ndparamasti kinchit \ iti, 
prove for Upapatti (argument). Agreeably to this, 
throughout the Vedanta, the hidden characteristic of 
Brahman is indicated by the neutral (passive) qualities 
{tatastha lakshana) of things. Just as an object is clearly 
realized by viewing it directly with one’s own eyes, 
similarly the Veddnta as a whole gives for realization the 
characteristic of Parasiva Brahman. Therefore there is no 
contradiction either way. The Sruti text Naishd tarkena 
matirdpaneyd ' iti, ®®® declares that Brahman cannot be 

Chch. Upa., VI. 1. 4. Katha. Upa,, II. 20. 

Mahdpanishad, XIII. 18. 

The full text \^~Sahasra fir sham devam vUvdksham vi^va- 
sambhavam i Vi^vam Ndrdyanam devam aksharam paiamam padam ii 

Katha. upa., II. 9. 
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realized by the knowledge obtained through discussion 
and therefore the three forms of discussion fall ta^the 
ground. As through inference it is not possible to real¬ 
ize Brahman or the truth about him, inference ought 
not to be relied upon. Again, texts like Visvam bhutam 
bhicvanam chitram bahudha jatam jayamanam cha yat i 
Sarvo hyesha Rudrah tasmai Rudrdya namb astn i Hi, etc., 
clearly point to the material cause of the world. Also, the 
text beginning with Uindsahdyam Paramebvaram prctbhum i 
iti, and ending with eva Vishnuh sa prdnah sa Kdlbgnih i 
sa Chandramdh I Sa eva sarvam yadbhutam yachcka bhavyam 
sandtanam i Dhydtvd tanmriiyum atyeti ttdnyah panthd 
vimuktaye, » iti, sufficiently proves that throughout the 
Vedanta Parasiva alone is Brahman and that He alone 
should be meditated upon in order to realize mbksha. 
Texts like Fo Rudrb'gndu i iti, etc., also declare as the pur¬ 
port of all the Vedas that Siva is enshrined in all (mundane) 
things. And therefore He is the subject treated of 
as the Chief Brahman and declared to be such through¬ 
out the Vedanta. This does not conflict with the 
worshipping of different kinds of deities, high, middle or 
low (or good, indifferent or bad). 

The Smrili text Bheddbheddtmikd iaktih Brahma- 
nishlhd sandtanl i iti, states that the chief characteristic in¬ 
herent in vahmi (giving light and heat) is that of Brahman. 
These agencies (such as fire, etc.) are powerless without 
their respective saktis invested in them by Brahman (as his 
chief agents). Therefore Brahman possesses power above 
all these agencies. Just as the father gladdens his heart 
by the joyous words he speaks to his child and obtains 
replies from it and feels happy over them —which we 
generally see and experience in the world—so Brahman 
imparts his own power among his respective agents-— 

This idea is found worked up in the Harikathamritasara, 
3rd Sandhi, in this manner: when a father dresses up his 
child in a becoming way and feels glad at the sight presented 
by it, though the child has no idea of it, so Brahman gives his 
blessings to those who are dependent on Him. 
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Fire, Sun, Moon, etc.—and points them to the world as his 
ohi^. agents, who primarily would have been nothing of 
consequence without his special power (invested in them). 
This is not merely an antiquated practice but also is current 
(to-day) among parents who we find saying (to their 
children) “ This is a pot,” “ This is a piece of cloth,” in 
order to give them a clear knowledge of the several objects 
we perceive around us. Further, just as those who are 
learned in the Kavyas and Alamkdras teach their disciples 
their views in order that they might grasp the whole mean¬ 
ing by illustrations, all statements made in the Veddnia 
prove nothing but the existence of Brahman. 

Moreover, the realization of Brahman being inevitable 
anyhow, a knowledge of the Sdsiras is shown to be of little 
use, and renders action the only desideratum. Nor does it 
give the fruit of freeing oneself from bondage. Then, whether 
bondage is separate from Brahman or one with Brahman 
will have to be understood. Then, whether it is eternal or 
illusory (has also to be understood). (It is) not the first, 
because in that case, Sakti will have to be separated from 
Parasiva which results in the abandonment of Advaiia. Nor 
can it be the second, because human beings, who in fact are 
subject to the bondage of illusion (Mdydpdsa), will not 
have any chance for absolution {mbksha) left for them. For 
Mdyd being removed, no attempt is necessary for any one to 
attain Brahman. Nor even the last one. For Paramesvara 
being available at all times, one who wishes mbksha will never 
put forth any attempt by his exertions towards attaining 
it. Then there will be no difference made between band/m 
(bondage) and mbksha (absolution). Then if one asserts 
that there is no necessity whatever in trying to discuss and 
understand the Veddnta to know Brahman, then we say, it 
is not so. Paramesvara who is ever composed of the three 
guTzas {saliva, rajas and lamas) is different from the three 
gumzs themselves. And therefore no sooner the jlva is 
freed from the fetters of the said three gunas, he will be no 
more separate from Siva but naturally get embodied with 
Siva and become one with him, who is never apart from 
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chit&Oikti.^'^^ Even though Mdyapdsa (the bondage of illusion) 
is true, yet mbksha need not be despaired of, as it is 
inevitable. Therefore the dvaitddvaita doctrine should be 
accepted. There is no contradiction in accepting this 
doctrine. The text Brahmavid Brahmaiva bhavaii i iti. 
One who knows Brahman becomes Brahman, and the text 
Brahmabkdvanakdmo Brahmaveda/tam kuryat i ili. He 
who desires to become Brahman should know Brahman 
well®”® and others like it sufficiently prove the above view 
As Avidyd produces md/ia (delusion) and is absolutely 
different from chitiakti (mental power or intellectual 
capacity) until the jlva is free from Avidyd, the practice of 
religious meditation {tipdsand) must continue in order that 
the fetters of Avidyd may be broken and Siva reached.*®^ 
Then what is meant by release {nivrittir ndma) from Mdyd 
is to end omself by ceasing to be the cause of Mdyd {Chit 
kiktau tatkarimbhuta layah) and becoming one in the 
domain of knowledge. According to the maxim Ndsah. 
kdranalayah, (destruction is only the cause for displace¬ 
ment ' from one place to another), it may be argued 
that the material and the non-material world {chardchara 
prapancha) being constantly the material cause {upddd.tia- 
Parana), release from Avidyd (illusion) cannot possibly be 
had at all and therefore even for those who know Brahman, 
it would not be possible to get themselves freed from the 
shackles of the bondage of Samsdra {Samsdra pravritlih sam- 
bhavati). It, however, cannot be argued so. Because the Sruti 

The jlva while not free from the three gutttas\s, separate from 
Brahman {i.e,, in a dual state). There is, therefore, Advaitahani, i.e., 
abandonment ol Advaita in that state. When the jlva frees himself 
from the three gums, he is no longer separate from Brahman, i.e., he 
loses his duality. The duality goes and he becomes one with Siva, 
who is ever with chiiSakti {i.e., mentat power). That is, Advaiia state 
is reached when the jlva is freed from the three gums- 

In order to become Brahman, know (or understand) Brahman 
well. When Brahman is well known, you will become Brahman. 

Until he breaks the fetters and joins Siva, he is separate 
from Siva. The Dvaita doctrine prevails till then. And the way 
to reach Advaita is through upasana or religious meditation. 
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text Amiayd sochati muhyamdnah \ Brahma veda Brakmaiva 
bhavati \ Nacka pmiardvartaie nacha punardvartate i iii 
and hundreds of other Sruti texts like it teach that he who 
fully recognizes Brahman by his knowledge will become 
Brahman Himself, being freed from bondage for ever. It 
must not be said that by the mere use of the word Brahman 
it simply means mere understanding of Brahman and 
not becoming one with him, as it is not expressly said so. 
Just as by the mere chanting of a mantra one readily be¬ 
comes cognizant of the deity to whom his offering is directly 
due, similarly at the very time of the offering of the 
sacrificial object, which is to be offered simultaneously with 
the chanting of the mantra, in order to secure the complete 
realization of the fruit of the sacrifice, in the Vedanta, 
the praydga vidhi^'^^ thus binds one’s action in realizing 
Brahman. In this instance, the principle denoted in the 
declaration of the Vedanta is not in contradiction with actual 
practice. If the doubt is raised as to how the declarations 
in the Vedanta, which while they do not point to the various 
stages of development in karma which help to attain wisdom, 
could be held to render the realization of Brahman by 
merely applying the principles of. practice, we reply, it is 
not so. Sruti texts like Amriiasya deva dhdrand bhuyd- 
sam I iti declare decisively and without doubt that by the 
mere application of the principles of karma, such as the 
wearing of the Sivalinga on the body and the holding fast 
to one’s dedication vow {dlkshd) will enable one to 
immediately perceive Brahman and realize him. 

Also, texts like Tasydbkidkydndt yd/andt tattvabPmvdt 
bhuyaschdnte viivamdydnivrittih i Gndtvd devam muchyate 

Mund. Upa., III. 2. 9. 

Literally, the principle or method of application. The meaning 
is that when an oblation is offered in the fire, the deity to whom it is 
offered is thought of simultaneously. Similarly in the Vedanta, through 
a particular karma (metliod of action), a particular aspect of Brahman 
is known and according to the text Brahma veda Brahmaiva bhavati 
Brahman is attained simultaneously, There is no interval of time 
between the “knowing” of Brahman and the “attaining” of Brahman. 





878 


INTRODUCTION 



sarva paiaih i iti lay down that one becomes eligible for 
mbksha by closely meditating upon Parasiva and investing 
oneself with the Bivalinga. According to the Rdirisattra 
nydya {offering of sacrifices in the night)f'^^ one who 
is desirous of mbksha should at once adorn himself 
with the Rudrdksha (beads) and invest himself with the 
&ivalinga and dedicate himself with the Bambhava dikshd 
and then get at the Shatsthala Paraiiva Brahmagndna in 
order to realize Brahman. As Sruti texts like Atmd vd’re 
drashtavya i do not clearly prescribe any particular 

principle for attaining Brahmagndna, therefore it may be said 
that the principles laid down in the Vedanta may lead one to 
blind action without actually helping to the realization 
of Brahman, who is nirvikdra (unchangeable). Or even it 
may be said that because the laws of procedure {vidhi) 
being declared, action is inevitable and therefore one is 
obliged to act up according to the principles laid down, in 
order to realize Brahman as a compulsory measure, though 
Brahman is not changeable. Moreover, in order to attain 
Brahman, it is not right to see a substitute for meditation 
acting on the basis of the Saktu nydya^'^'^ as illustrated in the 
expression Saktund juhbti i iti and other texts. In trying 
to realize Brahman, the never-changeable, it is not right 
to adopt a different inethod of application in meditation 
out of mere jealousy. Whatever be the nature of the 
principles adopted for attaining Brahman in the dif¬ 
ferent methods according to the Vidhi, one who is 
earnest about realizing mbksha should adopt an indisput¬ 
able method free from contradiction. If it is asked 
then which is that particular way which is not beset with 

&veta. Upa., I. 8. 

According to this maxim all the sacrifices that should have 
been performed during the day might be performed during the night, 
if one has been rendered unable to perform them during the day. 
Otherwise he becomes a Karmabhmshta, 

Brihad. Opa., II. 4. 5. 

Saktu is the flour of barley first fried and then ground and 
offered in sacrifice. 
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contradiction, we would answer that the following 
three methods deserve contradiction. According to the 
Veddftta, Brahman cannot be realized just as we realize a 
pot placed in the presence of our eyes. Generally speaking, 
even though one dislikes (to see it), yet he does see a pot as 
soon as his eyes catch hold of it and thereby he realizes the 
object. But in Vedanta, the realization of Brahman must be 
obtained through the various proofs and inferences drawn 
by the expressions therein in order to get at a firm know¬ 
ledge regarding Brahman before actually realizing him. 
Brahman cannot be realized in any other way. Of course, 
we find in various sacrificial Vidkis, as in the text Samidhd 
yajati i iti, that by way of offering sacrifice Brahman 
can be realized. Even in such instances, one must 
have a firm knowledge both in Vedanta and in sacrificial 
functions in order to realize Brahman as the result of 
sacrifice. But one should not say that while Vedanta offers 
Brahmagndna through correct knowledge, that there is not 
the slightest use of following the Vidhis (relating to the offer¬ 
ing of sacrifices) on the pretext that knowledge of Vedanta 
alone is sufficient. While Vedanta provides for a firm 
knowledge in order to realize Brahman out of sight 
{paroksha), in order to realize visibly [apardksha) one has 
to apply oneself to the ritual functions [vidheft tipa- 
pattil), which alone will enable him all the more easily 
to realize (Brahman). It is never possible to attain 
Brahman by mere knowledge derived from learning the 
Vedanta. But the Srauta mdrga (the way pointed out by 
the Sruiis or Vedas) is only to get at the grace of Sadguru, 
which can only be attained through updsana (meditation) 
and penance and thereby through the help of the knowledge 
imparted to him by the Sadguru, the attainment of 
Brahman can at once be had. And this is the only way. 
The Sfuti texts — 

Bhydtvd mnnin gachchati bhutayonint santastasakshint 
tamasah paras tat > 

Tasydbhidhydndt yo/andt tattvabhdvdt bhuyaicbidnte 
vUvamciyd lUvrittify i 
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Sraddha bhakti dhyana yogdl avehi i 

Brahma veda Brahma iva bhavaii i 

Dhydna nirmathandbhydsdt pdiam dahati pandiiah \ 

Gndtvd devam muchyate sarva pdsaih i 

liam gndtvd amrutd bhavanti i 

Atmanyeva dtmdnam paiyet\ 

Sambhurdkdia madhye dhyeyah i 
Tajjaldniti Santa updsita i Iti prdchxna ybgydpdsva i 
iti, declare that in order to readily obtain moksha as the 
result of meditation, the knowledge obtained by the worship 
of Paramesvara is the chief means. So say the Smritis 
also:— 

Srotavyah krutivdkyebhyo mantavyaichopapattibhih i 
Dkydtvd cha satatam dhyeyam etat dariana heiavah n 
Gndnam vastuparichchhetti dhydnam tat bhdvakdranam • 
Tasmdt j%vd bhavet Sambhuk krimivai kitach 'mtandt i iti. 
The above texts show clearly that it is by the method 
of constant irava-m and manana and the knowledge 
derived, therefrom applied to nididhydsana (the process 
of meditation and penance) that Paramasiva, who is the 
Lord of shapihala, can be realized by the jxva and become 
one with him. This is the chief means by which Shatsthala 
Paraiiva sdkshdtkdra can be obtained. And those 
who desire the attainment of moksha through Parasiva 
should abstain from all pleasures of life, steadily and 
faithfully act according to the strict ordinances laid down 
by the Nigamas and Agamas, which derive their authority 
directly from Siva, and faithfully follow the karma in 
applying them and thus clearing their minds free of all 
wrong thoughts and dedicate themselves by vow for obtain¬ 
ing Parasiva. 

Such persons only can be in a position to gain the 
knowledge required for knowing Shatsthala Parasiva and 
to meditate upon Him to become one with Him. The 


III. 2. 9. 

$im. Upa., I. 8. 
$veia. Upa., III. 7. 


IV. 4. 23. 
Atharvaiiras, 

Chch. Upa., in. 14. 1. 
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Atharvana &ikkd texts Tad iipasva i (Meditate only on 
Him) and Biva ekd dhyeyah iwamkarah sarvamanyat 
pafityajya i iti (Siva alone should be meditated upon; 
Siva alone is capable of giving mbksha ; and therefore all 
others must be renounced), prohibit the meditation upon 
any deity other than Siva. And by no other means can 
he be freed from the bondage of the illusory Samsara 
{samsara mayapasa mvritiih). 

Again, texts like Ksharam pradhanam amruta- 
ksharam Harah kshardimand vimte deva ekah Tasya- 
bhidhydndt yaja-ndt tattvabhdvdt bhuya&chdnte vt&vamdyd 
nivriUiJp Yadd charmavaddkd&am vcshtayishyarUi mdnavah ■ 
Tadd Sivam avigndya duhkhasydntb bhavishyati H iii declare 
that meditation on Siva, adorning of the body with Siva’s 
symbol, and knowledge of Siva result in the fruit of 
mbksha. And therefore Siva alone is Parabrahman. 
Accordingly those who desire mbksha must therefore 
adopt the following six paths as of knowledge epitomised 
in shadvidha lingatdtparya^^'^ \ — dhdrana, gndna^ dkydna, 
§ravdim, manana and archanap'^* according to the Vedanta 
in order to realize Brahman. 

If, in following the maxim. Brahma satyam jagan 
mithyd \ iti, the doubt is raised that realization cannot 
mean anything different from the knowledge derived from 

Atharva Upa. Svela. Upa., I. 10. 

Sripati says Sivadhydna. Bivadhdra?fa and Sivdgndna will end 
in Sivarupa (tit.—will lead to the mbksha called Bivarupa). The 
kifa becomes bhramara, i.e., the jiva assumes the rupa of Brahman. 

Shadvidha linga/dtparya means of the six means of knowledge. 
(Here linga denotes hetu or kdra^a.) 

Cf. with the following taken from the Ndradiya. wherein it is 
stated ;— Brava fiam mananatn chaiva dhydnam bhaktistathaiva cha ii 
Sddhanam gndtiasampaitau pradhdndm ndnyadishyate \\ Na chaitdni 
vind kaichit gndnamdpa kiitaSchana. The following are the six ways 
of attaining absolute knowledge about Brahman :—Sravana (hearing 
through teaching); Manana (repeating); Dhydna (meditation); 
Bhakti (devotion —Sudridhasnehasamyukta yathdrthagndnatb bhavei | 
sd bhaktiriti vigndya. sa.ys the Agama) ; Sddhana (accomplishment); 
and Gndna (firm knowledge). Sripati replaces Bhakti and Sddhana 
by Dhdraria and Archana, 
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realizing thoroughly one’s own form (svasvarupa), all 
the world being nothing but false, and if this is to be 
the result of discussion of the whole of the then 

the reply is that it is not so. Because it will lead to 
contradiction of the Vednnla. If it is asked whether 
by the term “ Jagan mithya" ( The world is false), it 
is meant that it is ignorance {Brahmagnanadadkyatvam) 
that prevents the knowing of Brahman; or whether it is 
traikalika nishedha, i.e., prohibition relating to the 
three times—past, present and the future—the reply 
is that it is not the first. For there is no means of 
prohibition attaching to it as it is impossible. The know¬ 
ledge of Brahman enables one to free himself from the five 
elements making the world. For Sruti texts such as 
Sarvo vai Rudrah \ Sarvam khalvidam Brahma \ Hi, 
declare firmly that the whole world consists of the body of 
Siva. Or is, alternatively, agreeable to Sruti texts such 
as Nduyat paiyalt nduyat iruyioti i iti can see 

nothing else ; he can hear nothing else—but Brahman). He 
may be interrupted from becoming one with Siva through 
knowledge by the bondage of worldly ties, which he feels and 
hears. Texts such as Bivb data S)ivb bhokta Sivah sarvam 
idam jagat i iti, insist on one being absolutely ’ free from 
worldly ties like ghata (pot) and pata (cloth) and until he is 
released from that bondage, he cannot have the knowledge 
of becoming one with Brahman or be released from the 
bondage of worldly ties. Therefore the doctrine 
of mithyatva (the falsity of the world) is not suitable 
{ayuktam). So long as this doctrine is entertained, the 
vow embodied in the Sruti text Eka vignan&tia sarva 
vignana pratigfia §ruteh I (If you know one thing 


Mah-opa., 22-24. Chch. Upa., III. 14. 1. 

Samadhi is of two kinds (1) Asampragnd Samadhi and 
(2) Sampragnd Samadhi. In the former, one loses even the senses 
of hearing, seeing, touch, etc., but in the latter, he will be feeling 
the external things—seeing, hearing, etc. 

Chch&nddgya text (VI. 1. 4) Yatha saumyaikena mritpindena 
iarvam rnrnpmayam vigmtam syat » (Oh, my dear boy, if you know 





■ . -HiUtSTify 


INTRODUCTION 


383 





thoroughly well you will be able to know all other things)^ 
will have been washed off one’s hands [dattanjali prasan- 
gah), It is stated in the Srutis in the form of a vow 
Eka vignanena sarva vignanam i iti, in order to illustrate 
the world as the chief material cause {upaddnakarctna) for 
Brahman in regard to srishti (creation), etc. Therefore 
Sruti texts like Sarvam khalvidam Brahma i Aitaddtmyami- 
dam sarvam tat satyam sa Atmd tattvamasi Svetaketd 
Sarvd vai Rudrah i iti declare that the world is com¬ 
posed of Siva. Therefore the knowledge of Brahman with 
(belief) in the existence of the world is no contradiction.®®’- 
Even King Janaka and other great men, who knew and 
realized Brahman, seem to have acknowledged the above 
truth. Even they thought that realization of Brahman was 
compatible with belief in the existence of the world. The 
existence of Jlvanmuktas^^^ in their carnal bodies, etc., also 
renders impracticable (the theory of) Jagad vyavahdrd- 
nupapattih (when considered) with the exposition (con¬ 
tained) in the SrutisP''^'‘^ Further it is stated in the Smritis 
generally as a great objection 

Akhandddvaita bhdne tu sarvam Brahmaiva ndnyathd i 
Gndndd vikalpabuddhistu liyjate na svarupatah H 

what one ball of earth is constituted of, then you can understand 
the whole world.) 

Literally, giving away with a handful of water, as when 
making a gift—as prescribed in the Hindu Law relating to gifts. 

Chch. Upa., III. 14. 1 ; VI. 15. 3. Mahdpa., 22-24. 

®®’Sripati’s opinion is that the doctrine of jaganniiihyatva is false. 
In his view, the belief in the existence of the world is compatible 
with the realization of Brahman. 

Those who have realized Brahman but still live in this world 
to lead people (the followers) to Brahmagnana. 

Here Sripati combats the theory of Sankara that the world 
is real only for the purpose of Vyavahara. Sripati suggests that this 
view is impracticable for two reasons(l) that the Srutis declare 
against it; and (2) that the existence of Jivanmuktas makes the theory 
impossible of belief. The connecting link between the Zagat and 
Brahman is the carnal body. I am Brahman and the carnal body 
disappears when meditation makes me realize Brahman, 
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Bhinnaivam. naivci yU7ij%ta Brahmbpaddnatah kvackit i 
Vdcharambhanamatratvbjt bhedah kenopafdyate i 
Tasmdt Avidydmdtratva kathanam mbhandya hi ll iti il 
In Sruti texts genarally, only censure is heard in regard 
to the doctrine of jaganmithydtva.^^* When knowledge 
developes to a stage capable of realizing everything as an 
indivisible Whole, everything is Brahman and nothing else. 
When comprehension departs from true knowledge, he 
cannot find absorption in Brahmasvarupa. Never at all 
entertain division from Brahman. Though the Sruti text 
Vdchdrambhatia^^’^ speaks of division, it is to be understood 
as not real, because Avidyd is treated in the Smritis 
evidently to delude the minds of those who have a firm 
knowledge of Brahman. In the Gltd it is said : Asatyam 
apratishtam te jagaddhuh anlivaram i the world is 

not real, nor an established one; nor has it a Lord to 
rule over it. 

Nor can it be the second, for the text Amulam and- 
dhdram imdh prajdli prajdyante i Na kaddchit anldrUam 
jagatv iti, affirms that the world is eternal. Moreover, 
Sniti texts like Asad vd idam agra ds\t i tatb vaisadajdyata i 
sadeva saumyedam agra dslt i Ekameva advitlyam 
Brahma \ iti, and hundreds of others similar to them 
declare that the world did not exist long before it was 
created {srisMeh purvam prapanchasya sattvdt). Then, if 
it is asked, “How can it be affected by the three kinds 
of time, present, past and future {traikdlika),” the answer 
is “It is not so (affected)’’. Because the Sruti text 
Asad vd idam agra dslt clearly states that the world did 

Srlpati protests that if the Jagat is real only for vyava/iara, 
then how can the carnal body be real and help through karma, the 
realization of Brahman ? So, he drives home the point, “You have to 
grant that the catnal body is real and if that be so, then the Jagat 
is also real. Compare the Chchanddgya text Vdchdrainbhai?.am vikdro 
ndmadheyam mriitiketyeva saiyam « What is uttered undergoes vikdra 
(change), which is the result of the final change of mrittikd, the earth, 

Chch. Upa,, VI. 1. 4. 

BhagrGitd, XVL 8. 

Taitt. Upa., IL 7. 
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exist before it became manifest in Brahman in the form of 
I an indivisible small particle {sukshma rupa) with the 
same name and form and therefore it is termed asatvam 
in the Smritu Then the Sruti says Tatb vai sadajayata,^'^^ 
which means that after creation, it (the world) developed 
(from its small condition) to such an extent as to appear 
to be a world different from Brahman, in a divided 
separate) form, assuming a big shape. Furthermore, by the 
use of the word “ Asat ”, the Sruti text grants and pre¬ 
assumes the existence of the forms of akasa (space), gagana 
(sky) and aravinda (the earth).®®® It would, therefore, be as 
correct to ask ” Why not a barren woman be possessed of a 
son ” as to suggest that the world never existed but still 
gave an idea of its existence {gaganaravmdavadabhava- 
tvanglkarl vandhyaputradxnamapi jagatkaranatvam kim na 
sydt) by accepting bhdvatva {i.e., the state of being in exist- 
‘ ence through gagana and aravtnda)d^^ Moreover, the word 
Sadem in the Sruti text, directs attention [avadhdrand) to 
the characteristic idea of the world’s existence in Brahman in 
an attributive manner {na saviieshatvaniskedhah)-^^^An6.ihs. 
word asatah removes the contradiction of the idea which 
throws delusion {bhrdnli) on the^mind.®^"’ Then how can 
the expression Sadeva saumya i tft, in the SruH text, be 
taken to mean what is contradictory to actual existence ? 

' Tain. Upa., II. 7. 

That is, Sripati suggests that the word Asat presupposes the 
existence of space, sky and the lotus (the lotus representing the 
earth—as a product of earth). 

A barren woman cannot possess a child. To think of her 
possessing a child is inconsistent. So if the world never at all 
existed, the bhavagnana pointed out in the Sruti is incorrect and 
hence the Jagat did originally exist in an infinitesimal form 
I’ {sukshma rupa). 

This is opposed to Sankara’s description of Brahman as 
nirvisesha, without any characteristic attributes. Srlpati’s view is 
that Brahman is saviiesha, i.e., has attributive characteristics. 

It removes the delusive feeling whether the world actually 
I existed or not. 

This is another aspect of the criticism directed against 
Sankara’s view. 

25 
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The word agre used in the text— agre-iii —denotes the 
characteristic {kalaviieshak) of time. The word dsU in 
the text is the verb which seems to declare clearly the 
world’s existence. The word dslt means existed.'''^‘‘The word 
Ekameva (in the text) directs attention to the idta. {avadkd- 
rana) of the actual existence (of the world) without leaving 
anything to doubt. And the word advitlya (in the Sruti 
text) clearly shows the double characteristic of Brahman 
in being the two-fold cause. Sruti texts like Eka eva 
Rudro na dvitlydya tasthe i must be understood in 

the same manner. Then, the Sruti text VUvddkikd Rudro 
mahdrs/iih i iti^ also firmly declares that there is no 
contradiction whatever in the three periods of time—past 
present and future—regarding the world’s existence. This 
is all the secret about it {Iti rahasyam). 

Jagad Vyavaharika Khandanam. 

Indeed, it is said that the world is true only for 
purposes of transaction {Vyavaharika). If it is asked, “Is 
it not the highest truth of spiritual knowledge ? ’’ the reply 
is “It is not so’’. Then, “What is meant by Vyavakdra- 
satyatva, Truth only for purposes of transaction f Can it 
be said that it is assumed as existing only for purposes of 
discussion (vyavahdra, i.e., vyavahdramdtra gamyatvam) 
or can it be called Bddhita vyavahdra gamyatvam., i.e., not 
true beyond the purpose of vyavahdra ? Or is it 
possessed of any secret contradiction within its three or four 
folds which is inexplicable {trichatura kakshydbddhyatvam) 
or is it possessed of statements contradictory to those 
made in the Vedas {tattvdvedaka pramdna viruddhattvam) 
or is it incapable of giving any result, if understood as 
truth {arthakriyd iunya pratlti gdcharatvam) ? Or is it 
knowledge useless for obtaining any good result {kdrana 

Asit when coupled to agre, suggests “ existed at first ”. 

Sveta. Upa., III. 2. 

Worldly transaction, usage, practical conduct. 

Bddhita vyavahdra gamyatvam —literally, opposed to what 
vyavahdra makes suitable, 
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dosha rahita gnana vishayaivam)} ” The reply is “ It is not 
the first”; because if Brahman is also assumed as existing 
for purposes of vyavakdra (transaction) only, then it 
involves an unwarranted stretch beyond the Vedic truth, 
(it results in ativydptih) ; and this results as between guru 
and ^ishya to silence and ignorance.'‘'‘® The very starting 
point of the iSw/m, Athdtd Brakmajigndsd and the under¬ 
lying truth of Sruti texts like Sadeva saumya idam agra dslt 
and Satyam gndnam anantam Brahma. \ iti are crippled 
prejudiced); like decorating a wall which never existed with 
pictorial likenesses, everything is reduced to a sophistical 
argument ending in mere attributive expressions {Pravrit- 
tdydh iruti sutra phakkikdyd abhitti chitrakarmatdpdtdchcha 
sarvdplyam phakkikd saviieskavishayd). Nirviieska (attri- 
butelessness), however, can never be thought of by anyone 
in vyavakdra, even for argument’s sake. It is incompre¬ 
hensible to any one even as a matter of vyavakdra. 
Hence the whole argument is impeded. When nothing can 
be seen or understood, such a vyavahJara deserves no 
commendation. Throughout Vedanta, nowhere is Nirvi- 
Seska mentioned and such a thing cannot be assumed. 
And this helps us conveniently. . Even such things will 
have to be understood as merely argumentative. 

Then it cannot be the second, viz., Bddhita vyava- 
hdra gamyatvam, i.e., not true beyond the purpose of 
vyava/tdra. Because the ativydpti of Brahman cannot be 
prevented {i.e., the unwarrantable stretch of Brahman 
cannot be prevented).®®® All this taken together leads 
to contradiction (and not to the Truth). Moreover, 

That is, it ends in the cutting short of discussion {jignasd). 

Such things as Nirvitesha, which is not mentioned in the 
Vedanta — i.e., Vedas and Agamas {ji.e., Upatiishads). Agama means 
only that which is handed down; that which has come down 
from time immemorial ; traditional doctrine or precept ; a sacred 
writing or scripture ; the Vedas. 

That is, the proposition goes beyond the granted limit of 
actual truth. The idea is that the argument would lead to 
something beyond Brahman, 
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all arguments are limited to mundane existence 
(and to nothing beyond it). Mere arguments with 
contradictions (such as these) will not avail to prove whether 
Brahman is savisesha or otherwise. If so, the charac¬ 
teristics of these contradictory arguments will lead to 
uselessness {vaiyarthya) and what is aimed at is not 
gained. Everything thought of in argument leads to 
unreality {pratibhasika) or to an unwarrantable stretch 
beyond Brahman {ativyapti). At any rate, any knowledge 
which extends beyond Brahman is unreal and contradictory 
and is a perfect embellishment of mere argument 
{parishkarah sadhuk). What finally results therefrom 
is a perfect destruction of any kind of knowledge to 
be derived therefrom about Brahman; the antithetical 
method of argument leads further to incapability of 
producing better knowledge afterwards, and also makes 
one lose whatever true knowledge he previously possessed. 
And such a knowledge finally leads him to be impressed 
with the conclusion that there is neither a g/tata nor a 
pata (neither a jug nor a cloth). And finally everything 
ends in stretching to something beyond Brahman. Such 
a knowledge we discard {nirdkarishydmah). 

Moreover, granting the truth of the existence of the 
blueness of the sky, which is the starting point^®“ (f,<?., 
foundation) for the argument and holding that Brahman 
alone is likewise true and nothing else, the means adopted 
to obtain a knowledge of Brahman in a contradictory 
manner is just like one mistaking the whiteness in a conch- 
shell for silver, which leads by an unwarranted stretch 
to a something beyond Brahman, which is unpreventable,®®* 

Cf, Vdcha pravritii and vdchd nivrittiy granted as desired 
and cancelled as desired. 

Literally, unproductiveness. 

Frishfhay the word used by Sripati, means back. 

The argument may be thus set down :—The blueness of 
the sky is perceived and accepted to be true—in this world of 
vyavahdra. This blueness of the sky is all-pervading. Similarly, 
the existence of Brahnnian, who is all-pervading, is accepted as 
true, This, however, is true only in a limited sense ; as much as there 
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Even for those who possess such knowledge, the 
realization of Brahman is not only impossible but also 
their trials for the same will have to stretch beyond 
Brahman. Inasmuch as the blueness of the sky is not 
altogether real, it should not be said that a knowledge 
about such a thing is an unwarranted stretch of the 
principle {atiprasangah). But the nirviseshatva (attri- 
butelessness) and the mithyatva (falsity of the existence 
of the world) both lead to a knowledge which ends in an 
unwarranted stretch beyond Brahman.’’®® Being rid of 
the world for mere vyavaham purposes, no lakshana 
(characteristic) of Brahman remains for argument. To 
one who wishes to establish nirvi-ieskaiva (a Brahma 
without attributes) in an opposing manner {sapratiyogi- 
kdnam), we say it is impossible to realize such a 
Brahman in whom many characteristics are to be found. 
It would be really impossible to realize the true Brahman 
if the mere existence of Brahman is granted, holding 
all that is about him is the result of Adhydsa co-existing 
with him. The possessing of such a knowledge can¬ 
not lead to the realization of Brahman. Such realization 

is real silver in a conch-shell, the mere whiteness makes us believe 
that silver is there, is talcing us beyond the actual fact, /.<?., ativydpti. 
Such'a result is unpreventable. In order to attain a firm knowledge 
of Brahman, it is to be understood that the world is real only for the 
sake of argument and its existence is not real. The character of 
knowledge relating to Brahman consists in attaining to a condition 
which is all light and free from darkness. This Light alone is 
Brahman. There can be nothing found which is attributeless (.nirvi- 
Jesha) in this world. Hence the existence of attributeless things is 
not true. If attributeless things are to be grasped, one has to go 
by an unwarranted stretch {ativydpti) beyond Brahman—which 
results in contradiction. 

That is, Sripati’s argument is that we may grant the 
blueness of the sky for the sake of illustration and argument and 
also the existence of silver in the whiteness of the conch-shell for 
purposes of argument but not the nirviieshatva of Brahnian nor 
the mithyatva of the world—for if these two are granted, then the 
existence of Brahman will be jeopardised or it will take us to 
something else beyond and other than Brahman, 
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accordingly is impracticable. If we accept Brahman by 
his mere Svarupa as co-existing along with Adhyasa^ 
which cannot completely remove the illusion so as to 
enable us to realize the true Brahman, it will be 
impossible to realize such a Brahman. But if AdAydsa, 
which is the infirmity in the whole theory, is removed 
so as to keep Brahman without Adhydsap^'' then the 
Siddhdnta, (theory) becomes confused and ends in contra¬ 
diction. (That is, the realization of such a Brahman— 
Brahman separate from Adhydsa —is impossible.) Any¬ 
how, accepting that true knowledge leads to the reali¬ 
zation of Brahman, throughout the Siddhdnta, a Brahman 
fi'ee from Adhydsa is never seen to exist at any time. 
Therefore such a Siddhdnta is impracticable, and therefore 
let us not discuss it any more. 

Nor can it be the third. For in that case, the realiza¬ 
tion goes unwarrantedly beyond Brahman. A true know¬ 
ledge of Brahman cannot be displaced by any doubt or 
opposition. But a Brahman who is co-existing with Adhydsa 
is really one who cannot actually be realized and is opposed 
to true knowledge. In that case, according to the Sid¬ 
dhdnta, Brahman becomes not real {prdtibhdsika) but exis¬ 
ting only for appearance. This results in Ativydpti, an 
unwarranted stretch beyond Brahman.'*^'' It is within our 
experience that illusory thoughts run into our minds which 
are unrealizable and not true—just as the existence of 
Gandharvanagam (or Gandharvapuram), the city of the 
Gandharvas, an imaginary city in the sky, probably the 
result of some natural phenomena, such as mirage), the 

In Philosophyi Adhyasa is to attribute or ascribe (falsely) 
the nature of one thing to another. 

According to the theory criticized, Brahman cannot exist 
without Adhyasa. If Brahman cannot exist without Adhydsa, then 
such a theory cannot help to realize the true Brahman, because the 
theory goes beyond Brahman. And a knowledge of such a Brahman 
—unconnected with Adhydsa —cannot be had according to the 
theory. Accordingly, Brahman exists only in appearance and is 
not real. 
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imaginary circle created by a fire-brand {Alata-chakra), and 
the like, which are actually not in existence. Further, the 
word kaksha?^^ employed in the argument is yuktiparah^ i.e,, 
a mere intellectual trick (or expedient), kalaparah, i.e., 
a mere time-serving one; or ViparKa - pramaparak, i.e., 
a mere perverse proof. It cannot, however, be the first; 
{yuPdiparah) in which case the prapancha (world) would 
appear to be false, which alone would be enough to make 
the whole argument unreal. That would also become 
contradictory to the Vedic view that Brahman is nirdoshay 
i.e.y without fault (or defect). Thus the previous intellec¬ 
tual argument is contradicted by the subsequent one. Nor 
is it the second {i.e.y kalaparah) ; for the long interval of 
time intervening between the illusory thoughts {Bhrama- 
vishaya) ends in unreality [prdtibkdsike) of the object and in 
an unwarranted stretch beyond Brahman {ativydptih). Nor 
is it the third {viparlta pramaparak) ; for the contradictory 
thoughts overlapping the proofs make the realization of 
Brahman impossible, and thus the whole becomes a contra¬ 
diction {vydghdtdt). The realization of such an object 
terminates in not attaining it, i.e.y proves infructuous. When 
the hammer is removed from work, there is no gkata ; and 
the intellectual skill employed in the evolution of the three or 
four folds of intellectual argument {Iri-chatura viparltagiidna) 
naturally ends in ativydptih, i.e., in an unwarranted reach 
beyond Brahman. The hammer instead of bringing the 
g/iata into existence has helped to make it disappear on 
account of the employment of contradictory skill and per¬ 
verted thought.'’®* 

Kaksha in Logic means objection ox reply in argument. Literally, 
it means a lurking or hiding place. An argument which does not 
make things plain. The argument of Sankara is described by 
Sripati as using tri-chatura-kakshaydbddhyatvam, i.e., three or four 
folds of objection (or contradiction). 

The saying is that a hundred strokes by the hammer produces 
zghafa (a pot) out of earth as a hundred strokes of the chisel make 
an article of the shapeless wood. Sripati remarks that Sankara has 
by the use of his intellectual skill and perverse argument made the 
hammer not produce the pot, but made it disappear. 
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Furthermore, in the first instance, the intellectual skill 
used in the three- or four-folded argument {tri-chatura- 
badkyatve) has brought in a contradiction which establishes 
avydpii, i.e., inadequate pervasion of the proposition formu¬ 
lated.®®" (Brahman is full of gndna and of jybtisvarupa ; but 
when he is to be considered along with Adkydsa, these 
qualities— gndna and jyotisvarupa —become contradicted, 
because Adhydsa is agndna or illusion. Hence avydpti 
results.) The skill employed in argument, instead of remov¬ 
ing agndna, and establishing gndna and developing it) so as 
to help in the realization of Brahman, has increased agndna 
and thus made it impossible to know the characteristics of 
Brahman. It is thus : Is Brahman visible or invisible ? If 
it were visible, there is no more falsity about its reality in 
existence. But if it be invisible, even a thought of accepting 
it as granted for the sake of vyavahdra becomes incompre¬ 
hensible (that is to say, that even for the sake of vyavahdra, 
the existence of Brahman cannot be granted). For it is im¬ 
possible to realize (Brahman), because if it is see^i, there is 
no more miihydtva ; if it is not seen. Brahman cannot be 
existing even for the sake of vyavahdraP^^ The mere assum¬ 
ing the existence of a thing which is not seen is impossible 
{dussddkyatva). Nor can avidyd be removed, having no 
opportunity for realizing the object by seeing. The mere 
idea of existence {vritiih) for the sake of vyavahdra leads 
finally to the failure of the attempt to establish the existence 
of Brahman and ends in ignorance {agndnatvdt) and futility. 
The employment of Brahma knowledge cannot bring (one) 


Avydpti means the non-inclusion or exclusion of a part of the 
thing deJined; one of the three faults of a definition. When a 
lakshatia is predicated of a thing and that lakshatj.a, though it is true, 
is not actually found on examination in it, there is avydpti. Thus, 
a Brahmana is possessed of Sikhd (hair on the head) and sutra (the 
sacred-thread on his body). When, however, this lakshana is applied 
to a.Sanydstn, it is found to be otherwise, he being devoid of both, 
though he is yet a Brahmana. There is avydpti here. 

Literally, the need for a Brahman even for the sake of vyava¬ 
hdra removed. Sripati puts Sankara’s argument on the horns of 
a dilemma. 
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to that condition {Bmhmatvd), If we accept that a gunja 
—a red berry with a black dot at its top—appears like fire, 
the burning property of fire cannot be accepted in it. In 
order to obtain gnana without any doubt, it is not 
primarily possible to use agnana as the instrument 
for the purpose. Such gnana which is unable to discrimi¬ 
nate between what is the means and what is the thing for 
which such means should be used proves infructuous 
{vydghatat). It is not even capable of recognizing ghaia 
from the knowledge regarding ghaia. Ghata and the know¬ 
ledge relating to ghata are one. Moreover, while correct 
knowledge is the chief means of realizing Brahman, a 
mistaken idea of division between Brahman and Brahma- 
knowledge {gnana) is postulated. There is absolutely 
no need for the employment of such an argument. Where 
both {gnana and agnana) become important, gnana cannot 
claim superiority over agnana. Nor can, between gnana 
and agnana, gnana stand out as proof {prdmdnikam). 
On the whole, in the loss of one’s pervasive nature 
{svavydpakalvd) and one’s hnWiant nztwre.{svaprakd§atva), 
the way of correct knowledge being lost, gnana finally 
enters nirviieshaiva of Brahman, which is not true. There 
is no Chinmdtra ■ Brahman, because, he is really non¬ 
existent. Everything thus becomes an illusory argument 
{agncmatva prasangdchcha). Even though giidna is capable 
of being obtained so as to realize Brahman, Avidyd 
could not be shaken off in order to know oneself in 
Brahman; because Adkydsa always being in contact 
with Chit Brahman (intelligence), its non-existence could 
not be proved, without which Brahman cannot be all- 
pervasive or realizable. Moreover, the double causes of 
pravritti (manifestation) and nimitta (instrumental or 
efficient cause as opposed to updddna karand), exhibited 
in Brahman as his two important characteristics (both of them 
co-existing without separation), lead to the creation of many 


Of the Sat, Chit and Ananda folds in Brahman, Chit is 
referred to here. 
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different meanings (significances).®®^ And such meanings 
when applied to diaitmiya in Brahman make the idea of 
prapancha contradictory to the starting point, i,e., vyavahara 
safyalvd Brahman and end in non-existence (vaiyarthyd). Such 
a non-existent Brahman, who can be seen, is not only a calcu¬ 
lated {i.e., deliberate) but also an ineffaceable falsehood — 
so hard a falsehood®®^ that it could not be believed under 
any circumstances. In trying to establish true knowledge 
out of gnaim and agitdna and in trying to prove that true 
knowledge will lead to the realization of Brahman, the double 
method of argument, viz., pravritti (manifestation) and 
nimitta (efficient cause), was adopted but in the attempt 
thus made, the chief object {i.e., the realization of Brahman) 
has been left unrealized, just as between the two objects 
ghata and pata, the importance of ghata had been lost. 
However, without having a firm, true knowledge regarding 
Brahman, the mrvdeshatva mode of argument regarding 
Nirvisesha (attributeless) Brahman has helped to reduce 
Brahman to void (or emptiness). And all consciousness 
being different from Brahman, no vyavahara can result. 
Hence, it {vyavahara) becomes mithya (false). In order 
to establish true knowledge regarding Brahman and to 
realize the self-luminous {svaprakMa) character of Brahman, 
the mithyatva of Brahman must be given up {Brahmatiafii 
mithydtvam varjamyam). To create a bhMa which is not in 
existence {kalpita bhedamdddya) and to argue that the world is 
only existent for purposes of vyavahara —just as one Deva- 
datta who never existed—and then to finally arrive at a 
Nirviiesha Brahman, which can never be realized,—such a 
method (of argument) should be given up {varjamyam). 
Just as difference between Brahman and chaitanya is untrue, 
similarly Brahman without attribute is also untrue, for reali¬ 
zation of such a Brahman is of no use {apraybjakam) and 

The word artha used in the text means object or significance. 

The words used are mithyatvdpadcinasya vajralepaivdpdtdchcha^ 
where vajralepa means a kind of very hard cement. Cf, Vajralepa 
ghafiteva^ see MdL, V. 10. For its preparation, see Varahamihira’s 
Brihat Samhitd^ Chap. 57. 
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in this world it is unattainable {tadasiddMh)?^^^ Jlva being 
an indivisible whole, with Brahman, such a start by postu¬ 
lating becomes untrue. The annihilated form of 

mithyatva cannot be stated as belonging to chid-vishaya 
(worldly matter, i.e., matter only for vyavahara). Thus, we 
have come to the conclusion that a mode of argument which 
comprises such a knowledge does not help us towards true 
realization; nor does it help us towards the reality of the 
world for the sake of vyavahara. As the argument leads us 
to conclude that all the component parts being different 
from each other, on account of their, diflferences in 
characteristics,®®** there is really no mithydtva _ {oi the 
prapancha)- This leads to the conclusion that the 
complete divided nature of the three parts {prapajtcha, 
jlva and Brahman) proves the satyatva of the prapancka 
i.e,, the reality of the world {prapanc/iasya satyatvam). 

This ends in the inverted position that Brahman 
is false {Brahmaud mithydtvam iti viparlta vrittih).^'^'^ 
Therefore, this mode of argument has brought us finally 
to the unpreventable conclusion that the world is real and 
Brahman is false {prapancha satyatva and Brahma 
mithydtva). 

Moreover, does Nirviiesha Brahman really exist or 
not? In the second case (i.e,, it you say that it does 
not), the Mddhyamika (Bauddha) mata is entered on. 
In the first case (i.e., if you say that Nirviies/ia Brahman 

Srlpati here criticises both the Advaita Dvaita view-points 
combined. If Advaita with its Nirvidesha Brahman is untrue, so 
is Dvaita in its position that Brahman and chaitanya (Jivd) are 
different. Sripati’s argument seems to be that the Advaitin 
having postulated prapancha for purposes of vyavahara, has had to 
end in Nescience. He suggests that while the Advaitin has, for 
vyavahara, to grant the Dvaita position of prapancha being different 
from Brahman, he has been unable to prove the proposition he 
started with, viz., a NirviSesha Brahman, as he has ended in 
Nescience. 

That is, prapancha, chaitanya (jiva) and Brahman being 
different from each other. 

That is, Brahman is proved to be false and prapancha real. 
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exists), the way in which the argument by means of 
pravritti and nimitta, which are different from each 
other, is put forward, leads to the utter futility and 
contradiction of nirviseshatva. By the mode of argument 
employed, t.e., by means of pravritti and nimitta, the 
postulated vyavahara {satyatva) proves certain attributes 
in Brahman which cannot be avoided. Starting with 
the assumption that Nirvises/ia Brahman exists, the 
proof brings out a result which is contradictory to that 
assumption inasmuch as it points out a Saviiesha 
Brahman, and reduces finally the argument to the 
prattle (or raving) of a mad man {unmatta pralapavat). 
1 he word (exist) used in the bh^da creating argument 
of pravritti and nimitta, regarding chaitanya {sattayah), 
in your philosophy {tvanmate)'^'^'^ has ended in the 
conclusion of mithyatva (Nescience). 

The assumption of the existence of Brahman ends 
in the nirviseshatva of Brahman and thus makes Brahman 
non-existent. The skill employed in the argument 
becomes only useful to prove that the very assumption 
of Brahman at the starting ends in a contradiction and 
proves that nothing is existent, because nirvUesha cannot 
be correlated with the assumption that Brahman exists. 
If it is said that pravritti and nimitta are not different 
from each other, then samdnddkikarana follows : Nirviiesha 
and saviieska should then be treated as possessing a 
common substratum—or as being in the same category. 
Formerly some ancients*®® treated pravritti and nimitta 
which indicate bhimta (that is, difference), sometimes as 
samanadhikarana. Even they arrived at the same 
conclusion, committing the same fault. 

In assigning a non-existent dharma to pravritti and 
nimitta and discussing a Nirviiesha Brahman, the identical 
absurdity {ayameva doskah) is arrived at. If Brahman does 
not exist beyond the assumption {anatireke), then samdnddhi- 

Here, at this final point, Sripati addresses the Advaita 
expounder directly by using the word tvanmate. 

There is no clue as to who these ancientc were. 
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karatM is destroyed {sama/nadhikarana hdneh). If Brahman 
exists beyond the assumption {atireke), the siddhdnta 
(conclusion) itself is destroyed.®^® 

From this, the hypothesis of a Nirvisesha Brahman 
goes without proof; and by its very nature results in 
contradiction. When the things we ardently seek for 
are by their very nature impossible of attainment, we 
should not lay on them an unbearable blame (blemish) and 
renounce them. By this, according to the Sruhs, 
nirvUeshaiva is disproved and rendered futile. In such 
a case, the Srutis which are separated from the differences 
created by prakyiti and pyatyaycc (radical form and 
prefixes and suffixes) would result in want of authority. 
Indeed, does mithyd mean being different from Brahman 
as payamdrtha or aparamdrtha (as the highest or the 
most sublime truth regarding Brahman or the reverse 
of it) ? In the first case, as bhedalva is accepted as 
true, the opposite cannot be true, because the destruction 
(nullification) of the siddhdnta results therefrom. Nor 
is it the second ; for both the satya (truth) and mithyd, 
(untruth) even as to the existence of Brahman will be 
unpreventable. The causes that go to prove the 
differences in Brahman will be the causes which 
go to prove his non-existence. The ghata cannot in 
its real state claim to be different from Brahman 
and in its mithyd, (non-existent) state claim to be one with 
Brahman. This bhMdbheda state itself being mithyd. (non¬ 
existent), it cannot go without being called faulty {i,e., it 
would be faulty to postulate that in its real state the ghcAa 
is different from Brahman and that in its mithyd, state it is 
one with Brahman). The truth of the whole matter is that 
mutual contradiction and unrectifiable confusion cannot be 
removed while you only profess to be impartial between 
bheda and abheda and between jlva and Brahman. Why 
don’t you accept the mithyatva of both of them, jlva and 
Brahman ? 

Cf. Anandalirtha's Mdyavdda Kha?:b4^t7a, Section relating to 
Qtirekcp and (^naiireka (Kumbakonam Edn», p- 2)? 
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Not that it is impossible to arrive at such a conclusion 
on the basis of the abheda brutis. By the text Sarmm 
khalvidam Brahma, Brahman as well as the jlva are ever 
proved. And therefore the existence of prapatuha as well 
as Brahman is true. Is nirvUesha an aid or a hindrance to 
Brahma knowledge ? If it is the second, the Siddhanta falls 
to the ground. Is Nirviiesha Brahman to be understood 
as gndna or aptdna ? If it is the second, the Siddhanta 
falls to the ground. If it is the first, then, is Brahman 
savisesha or nirvi&esha'i If it is said that Brahman is 
nirvisesha, then it contradicts {vydghdia) your cherished 
objective. If it is said that Brahman is saviiesha, the Brahman p 
becomes eternal [nityatva). If gnana becomes nitya, the 
argument also becomes nitya (eternal), i.e., endless. Similarly , 
even Muktas understand that prapancha is eternal.®'^^ Then,; 
in the Mukti state, when full satisfaction has been attained 
in vishaya {i.e., worldly affairs), it cannot be said that the 
prapancha is nirvishaya {i.e., does not pertain to worldly , 
affairs). Then, there will be no state of correct know- | 
ledge [gnana). A knowledge [gnana) which describes no \ 
object [i.e., nothing), has nothing to support [i.e,, no prop 
or support) and is a contradiction (in terms). A gndncd'''^ 
which relates to a past enjoyment [atxta gnana) can no more 
be desired to be had. In the same way, if out of past , 
enjoyment there is some small particle still left out, we 
cannot without contradiction call such a small particle 
left over as nirvibesha. Because such a declaration would 
end in a faulty observation. Therefore to describe things 
which are within our experience as nirvishaya and nird- 
iraya^''^ is vain, for, in the example “I know this is a ghata ”, 
which can be stated with firmness, without any doubt by 


So real is prapancha* 

Gnana is obtained for realizing Brahman ; it is the highest 
object that can be aimed at; but if that is not to be aimed at, what 
is the use of that gnana ? 

Nirvishaya : Having no scope or sphere of action ; not 
attached to sensual objects. 

Nm^raya ; Without a prop or support. 
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seeing and handling, it cannot be stated that it (the gkata) 
is not true and that it (the ghata) does not exist. It is 
the height of contemptuous folly {dkik) to state that the 
ghata is just like a flower existing in the sky {gagana 
kusuma/vat) which can neither be handled nor obtained and 
which has merely to be imagined, having no real existence. 

Further, is Brahman matter {dravyaf^^ or otherwise 
{adravya) ? If he is dravya, then he should possess its 
properties or qualities also. Also he will have to be consi¬ 
dered along with time, just as the existence of a pot (gkata), 
as to when it came to exist, etc., which becomes meaningless. 

Having an idea involving Time, it may be granted as 
being SaL Even though at certain times certain properties 
(guna) are exhibited yet, he (Brahman) possesses no proper¬ 
ties (agnna), which shows an inconsistency. If the existence 
of guwi is permanently granted, then, nirviseshaiva becomes 
foiled. If avidyd (illusion) is granted, it is not possible to 
establish true knowledge. If Brahman is to be considered 
as adravya (non-matter). Brahman is always co-existent 
only with dravya. For example, Sruti texts like Svl 
mahimni I iti, contradict the argument. Therefore, as 
Brahman is always co-existing with dravya, the nirviseshaiva 
becomes broken down (bkangdchcha). Therefore, with the 
argument, conducted at length, in these ways, with all 
reasons and proofs adduced for contradicting the first and 
the second kakskas,^"^^ Brahman, who has no contradiction 
whatever, becomes contradicted by the remaining two 
kakskas, i.e., the third and the fourth, and the confusion 
becomes unpreventable. Hence the argument is one to 
be discarded (as a remote one). 

It is not the fourth, because there is no contradic¬ 
tion in the Vedas themselves about the truth and principles 

JDtcivya means a thing, substance, object or matter. An ele¬ 
mentary substance ; the substratum of properties ; one of the seven 
categories of the Vaiseshikas. The dravyas are nine;— prithvi, 
aP^ tejasy vdyti^ dkdia^ kdla^ dik^ at man and manas. 

Cf. Tri’-chaiura kakshd hddhyatva referred to above in detail¬ 
ing the basis of the Advaita argument. 
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relating to Brahman. As to the real nature of Brahman 
[tatvadiskit) as revealed in the Vidas and as stated in the 
Srutis, there is no contradiction. The nirvileska doctrine 
exhibits the qualities relating to Brahman in a manner 
contradictory to them Vedas and Sruiis). Such 

contradictions not only contradict the Vedic truth, but 
are also evidently against Sruti texts such as :— Neha 
nandsti and Yasmindyauh i etc. These are gravely 

contradicted and the argument becomes inconclusive thus, 
viz.f that though there is no prapancha actually, it is 
only assumed for vyavahdra. 

The thing assumed is an unwarranted stretch beyond 
Brahman {atirikta) and it leads into the region of dvaita 
{dvaitaprasangdt), though professing that, dvaita is false 
{mithydtvd). And those proofs that maintain the dualistic 
doctrine contradict his {advaitic) own doctrine and establish 
finally the truth of the dualistic {bkeda) doctrine as one to be 
accepted {anglkdryataya) and thus results an unwarranted 
stretch {ativydpteyascha) beyond Brahman. Further, if it is 
asked, whether the characteristics of Brahman are in accord¬ 
ance with the principles of the Veda, or different from 
them, whether the complete attainment of Brahman could 
be fulfilled or not, the reply is that if it is not fulfilled, it is 
contradicting the starting point, according to his (adversary’s) 
argument. If it is realized that the starting point of 
prdpanchaka vyavahdra breaks down under weight of many 
Vedic proofs adduced against it, the argument ends in open 
contradiction. If the world becomes illusory (asatvi), the 
proofs adduced in support of it (by himself) become contra¬ 
dicted. What was stated at first, vis., that bheda {jlva being 
different from Brahman) is mithyd (false), is itself estab¬ 
lished as being consonant with truth, contrary to one’s 
own argument. 

Nor the fifth. While such is the case, your attempt at 
starting with an argument, professing it to be a Vedic one, 
to establish to the world Brahmasatyatva, has finally ended 

Chch. Upa., VI. 2. 1. 

II. 2. 5, 
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in the destruction of your argument and in contradiction, 
and (your) whole labour has been lost—much like the 
labour that is lost in trying to establish the beauty of a flower 
hanging in mid-heaven or in representing a pole as a malici¬ 
ous serpent. So you have to retire from gesticulating in 
the (dialectic) arena. Now, this is the final verdict {abhi- 
prdya). Throughout the argument relating to nirvibesha 
Brahman, the negative prefix ni (in the word nirvi^esha) 
denotes and establishes artha kriyd iunyatvam (i.e., void of 
all realization of object) and artha kriyd iunyatva bkdva 
(incapability of expecting any realization of the object). 
While so, Brahman is proved to be, by an unwarranted 
stretch, one beyond himself {ativydptih). Avidyd being one 
never separable from Him (Brahman), the impossibility of 
realizing Brahman, the yearned object, is proved. 

And being Himself inseparable from impurity 
{aiuddha), vyavaharitva is not established. When all true 
knowledge is separated, then, all attributes are gone and 
there results finally bunyavdda samrdjya {i.e., the ascend¬ 
ancy of the kingdom of Sunyavdda^''^ or Nescience). The 
differentiation {vi&eshitani) can never exceed the attributes 
{viieshand) of an object (z/iSeshya). , In order to exterminate 
avidyd, the argument employed denotes that it reaches 
beyond {atirichyate) the characteristics of Brahman, so that 
it finally goes to an unwarranted stretch beyond Brahman 
{ativydptih). Even if the light of knowledge is obtained, 
yet the non-destruction of avidyd renders the result nuga¬ 
tory—the cause not leading to the desired result. 

Though the corporeal object is brought to light, the 
illusion {avidyd) regarding the corporeal objects is not 
removed. Similarly the Self {svatvam), even though 
without selfishness {svavisitayatdm vindpi), brings into the 
light the svarupa of Brahman and removes avidyd. This 
is the declaration of the tattva (truth) {i.e., siddhdnta). 

Moreover, the mere imagining of the existence of the 
serpent in the ..rope, which is unreal {prdtibhdsika), and 

The doctrine of the non-existence of anything; the^ doctrine 
of a Buddhist sect. 

26 
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which makes one to fear and tremble, is a result which can 
only be described as an unwarranted stretch beyond the truth 
of the actual existing object, causes and effects. When the 
existing facts are ignored, as for example, in a ghata mere 
thoughts about it are unwarranted stretches beyond it 
{ativydptih). A multitude of unsettled thoughts {prachayd 
vyavahita) which arise {utpanneshu) about a thing cannot 
give a settled idea regarding it. Such unsettled thoughts 
for that moment mean evidently an unwarranted stretch 
beyond that object {ativydptih). No correct result can be 
realized by such (unsettled) thoughts and action {kriyd) 
taken on such (unsettled) thoughts. Similarly, in svaptm 
(dreams), both good and bad sights are seen with indications 
for the time being of several actions and results, which 
finally (in the wakeful state) prove as unwarranted stretches 
beyond actual reality. As regards the vyd.vahdrika objects, 
of which knowledge ought to be gained by endeavours and 
by trying to realize them, the fault is of one’s own mind 
{dtmasraya dosha eva). For an untoward result that even¬ 
tuates by the wearing of a kataka (gold bangle) or a makuta 
(a crown) or some such thing, cannot be warded off by 
blaming merely the kataka or the makuta (when actually 
the result has already been experienced). In the same 
way what is seen occurs and is experienced in svapna 
(dreams). Even though they are unwarranted and beyond 
the stretch of actual facts, yet nothing can be prevented 
by applying any kind of interruption. While such is the 
case, in all such cases of illusory knowledge {prdti- 
bhdsika), where an unwarranted stretch beyond the actual 
facts is reached, there can be no interruption. Such 
things cannot fail to occur under such circumstances. 
While such is the case, in the present instance, your 
starting at first with the calculated mistake—of imagining 
for the purpose of vyavahdra a serpent in a rope—is but 
accidental and results in unforeseen consequences [dkasmika 
prasangdt). Such a view is again confirmed by the 
detailed description of the result of actions seen and 
experienced in svapna (dreams). 
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Nor can it be the sixth ; that is, Brahman cannot be 
mere light of knowledge free from any cause or fault. 
Because in examples derived from the conch-shell (iukti) 
throwing the light of silver, in which it is mere illusion, 
Brahman becomes ativyapHh (an unwarranted stretch 
beyond Brahman). In regard to objects about which almost 
all people have an ascertained knowledge, even though such 
things are away from their senses of sight, yet it cannot be 
said that the characteristics of such things are in any way 
contradictory to those actually pertaining to them. 

In texts like Vato m imani bhutani jayante 
Atmana aka^assambhutah^^^ i Yasmin dyauh i ili, 

which refer to the creation of the creatures of the world 
and the birth of akdia by Atman, etc., which objects are 
perceivable only by mental wisdom, it is not possible 
exactly to say what their characteristics are. Then, 
the SruHs, which are responsible for mentioning avidyd 
as being the root of all ignorance, state that avidyd 
cannot bring into existence the actual knowledge of 
Truth for realizing Brahman. Therefore Brahman 
becomes ativydptih {Brahmani ativydpiek). That is, 
avidyd is something beyond Brahman. (That is, you 
are going beyond the Srutis in attributing a power to 
avidyd which the Srutis do not predicate for it though you 
are bringing in the Srutis to support it. There is 
ativydpti here.) Therefore it cannot be said that by such 
proofs Brahman can be realized after being freed from 
the illusory knowledge of Mdyd co-existing with him. 
It cannot be said of the Upanishads that the root of 
ignorance {avidyd) has taken its origin in them or that 
avidyd is in Brahman. Those proofs cannot be expected 
to support such a view. The Sruti text Atkdta ddUd 
neti neti i Ndsaddshi ftosaddslt taddnvm r'’®* Purupurastdn- 

Upa., III. 1. TaiU. Upa., II. 1. 

Mtmd. upa., II. 2.5. 

Rig-Veda, X. 129. 1. This text is quoted by Anandatlrtha in 
his comment on II. 1. 18, AsadvyapadeSat neti chenna dharmdntareiya 
vdkyaieshdt. 
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nasanndsannasadasai i iti, contradicts even whatever 
was assumed to be as true of Brahman. By describing 
Brahman in the terms used in the Sruti (texts) and 
interpreting them in a different manner, and describing 
the world (prapancha) in contradiction to them (Sruti texts), 
you are belittling them {kinchitkarani)^ While Brahman 
possesses all the characteristics mentioned in the Sruti 
(texts) in a real form, you have interpreted them to 
show an unwarranted stretch beyond Brahman {ativydp- 
te/t). It is not possible to say that the arguments 
used are in one continued form along the path of 
right knowledge {gndna prakdratva). Even the knowledge 
about a pot {ghata) according to your argument, goes be¬ 
yond the attributes of correct knowledge {avydptih) about 
it, and the attributes are not rightly applicable. 

Even though Brahman is possessed of sadrupa (good 
characteristics), you have in some manner {prakaratvdt) 
interpreted a world consisting in Brahman {Brakmani 
prapanchah) in the form of an illusion {gndna prakdrat- 
vdchcha) thereby concluding that Brahman only is true and 
that the world is a mere illusory {adhyastatvam) appearance 
in Brahman just as ghata is seen by the eye and taken 
to be true by its fashioned appearance and that Brahman 
is really attributeless {vishayd viieshanam iti), which is 
neither right nor true {na yuktam). For this very reason, 
all the attributes mentioned (in the Upanishads) become 
useless [vaiyarthydt). The statement that it {prapancha) 
exists only in appearance and not real {prdtibhdsike) 
is only intended by you to make the all-pervading 
character of Brahman void of truth {vydpti vdrandckcha). 
Therefore, the statement that the visva (world) is true 
only for the purposes of vyavahdrd is in clear contradiction 
to Sruti, yukti and anubhava^^^ and hence is called an 

Anandatirtha, in his Mayavadakhatidana, quotes this text to 
prove that the Advaita conclusion regarding Brahman being neither 
sat nor asat nor sadasat and being one inexpressible or having no 
characteristics—is nothing but iiinya. 

Literally means Veda, reasoning and experience. 




INTRODUCTION 


405 


argument of concealed Buddhism and Mdyavdda {Prack- 
channa Bmiddha Mdyavdda). And this is the conclusion 
of Srauta Saiva Siddhdnta (publicly) declared to the 
sound of a bell-metal bell {ghayitd-ghbsha})). 

Moreover, in the grand texts {mahdvdkyeshu) of 
Tattvamasiy etc., no aikya with nirvisesha Brahman is 
taught (upadi^yate). The words tat and tvam^^^ in the 
mahdvdkya teach in the sense of {paratvdt) savisesha 
jwa-Brahma {i.e., jlva and Brahman possessing qualities). 

In texts like Tad aikshata bahusydm iti., the words 
tat., etc., denote clearly Paramesvara Brahman with 
attributes {saviiesha) by whom the creation of the 
world was effected. If you say that everything is cover¬ 
ed in knowledge inseparable from Mdyd {Mdydvidyd- 
vachchinnd) and that no aikyatva can be brought about 
between jlva and livara, who are respectively of little-know¬ 
ing and all-knowing nature, being far wide from each 
other as a cow and a dog; and pursue the doctrine 
further by employing the jahal and ajahal laksha^td modes 
of argument, sometimes vetoing and sometimes agreeing 
with the texts of the Sruti and finally saying that “ He 
is Devadatta” who appears as the result of the upddhi 
of Mdyd {Mdydvidyopddkth), the destruction of which 
upddhi created by Mdydvidyd will result in the realization 
of Brahman, who should be understood to be free from 
all attributes {NirvUeshah) —if you ask us to admit the 
existence of such a Brahman, then, we say, we do not 
accept such a doctrine ; because by your own argument 
you have arrived at a conclusion that is either an 
unwarranted stretch beyond Brahman or which ends in 
anything but Brahman {i.e., in Nescience). For texts 
like Brahma veda Brahmaiva bhavati i®*® Brahmakdmd 


Cf. Ailadatmya midam sarvam tat satyam sa atmd tattvamasi 
Svetaketd, 'vihtxt the words tat and tvam are used in terms of jiva 
and Brahman, with their respective attributes. The text is from 
the Chchanddgya Upanishad, VI. 1. 8. 

Chch. Upa., VI. 2. 3. 

Mund. Upa., III. 2. 9. ' 
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Brahniavedanam kuryat i Divyant paramjydtirupam 
sampadya svena ruphta abhinishpadyate Qiva ekd dhyeyah 
iivamkarah sarvatn anyat parityajya i®®® Dhyatvd muniv- 
gachchati bhutaybnim samastasdkshim tamasah parastdt i®®^ 
Braddhd blmkti dhydna ybgddavehi i®®® itt., teach clearly 
that Sivatva could be obtained by the jlva by duly 
meditating upon Parame4vara and praying to Him 
agreeably to the Bhramafa-klta nydya% the klta being 
transformed into the bhramara through constant meditation 
of him. 

Texts like Esha hi eva sddhu karma kdrayati i th, ®®® 
proclaim that Paramesvara is capable of getting done all 
good deeds and conferring all the four states of niukti 
in addition to granting the privilege of residence in the 
same heaven with himself Kaildsd). Moreover, Sruti 
texts like those beginning with (the words) Tadaikshata 
bahusydm i®®^ /Vz, are contradicted by your mode of argument 
and the meaning of the Sruti text Ekavigndnena sarva- 
vigndnam, etc., ®®® is totally shattered to pieces by you. 
Besides, according to your doctrine, meditation on Para¬ 
mesvara will not end in the realization of sdkshdtkdra^^^ of 
Paramesvara, because your maxim yad drUyam tan na^yam 
(whatever you see by the eye that is destroyable—and not 
real) leads to nishpraybjana —utter futility of all objects, and 
attaining nothing as the result of dhydna (meditation) 
and renders it useless ; and exhibits Parasiva Brahman who 
shines resplendently in his all-knowing and other qualities 
{sarvagnatvddi) and his six kinds of characteristics, 
exhibited in expressions such as Siva, Sarva, Sankara, 
Anandagnana, Ananta, etc., powerless, and makes his 
name a term convertible into /lasta, kara, pdni and other 


®*'’ Chch. Upa., VIII. 3. 4. 

Atharvaiiras, 

Kaivalya Upa. 

Katvalya Upa. 

®“® Chch. Upa. 

Chch. Upa., VI. 2. 

*‘’® Chch. Upa., VI. 1. 4. 

Literally, direct perception, apprehension or knowledge. 




INTRODUCTION 


407 


terms and makes him inexplicable and also exhibits j%va^ 
who is entitled to be considered as the indivisible part of 
that all-knowing svarupa of Paramasiva [akhandagndna 
svarufa Paramasiva) as being both separate and one with 
him. But if one asks whether fwa is different from the 
akhaitdagndna svarupa Parasiva Brahma or one with him, 
it is not the first. For a world composed of (material 
objects such as) ghata (pot), pata \c\oth) and the like which 
shine as clear objects by the (aid of the) rays of the Sun, 
cannot be said to be shining by the internal light of the 
jlva {sva^^"^ svabhdsaka prabhakard) that perceives it. For it 
is the urge caused by Paramasiva which brought to him the 
knowledge of the object so perceived. Nor can it be the 
second. It cannot be said that the mere eyes as the organ 
of sight have realized the sight of it. Or, if it be said that 
jlva being separated from real knowledge, could acquire 
the knowledge of the object by experience of sight, we say 
it is not so. How can it be possible for it to get at a 
knowledge by its own exertions ? Then could it have the 
power in itself both to lower itself and raise itself 
{utkrishta and apakrishta) ? Not the first; for it is 
against Sruti, yukti and anubhava. Nor could it be the 
second; for meditation as aforesaid is incapable of giving 
realization on account of its own fault. Nor is it the 
third, for, according to Sruti texts like Gnd gnau dvau 
ajdvl§dnliau i®®® Pradhdna kshetrapatir gumiah d®® lidnas- 
sarva vidydndm l^varassarva bhutdndm iP®® iti^ etc., a 
great contradiction will ensue as it is opposed to the 
Sruti, yukti and ctnubhava. The actual realization 
{sdkshdtkdra) will become impossible, even though the 
light of knowledge is as clear and effulgent as the 
light of the Sun {Prabhdkara) shining in the middle of 
the sky. And, therefore, if you say that by the knowledge 
derived from meditation and worship and prayers that 


Sva here means jiva. 
Sveta. Upa., I. 9. 
Sveta. Upa., VI. 16. 
Mahbpa., 29. 
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Brahman could be realized, according to your own argu¬ 
ment, it is not possible. But just as the Sun is to the sky, 
the eyes are to the body for the purpose of realizing 
Brahman. And there can be no contradiction if the soul of 
the jlva, which has attained purification by the dlksha 
(initiation) administered by the guru {guru dlkshd Buddha 
jwasya)., obtains sdkskdtkdra {t.e., direct realization) of 
Paramesvara through his direct grace {anugmhd). If 
not, Sruti texts like Gndtvd Sivam sdntim atyantameti i 
Brahmavid Brahmaiva bhavati i Eshonurdtmd chetasd 
vMitavyah iti and hundreds of other similar texts will be 
rendered useless. Otherwise, in this world, there would be 
no more such a thing as the imparting of instruction by a 
guru to a iiskya. Therefore, what has been formerly 
said, is the declared meaning of all the VMas and the 
Vedanta. This is our conclusion (siddkdnta). 

Now, it should not be said-*-says Sripati—that the first 
four Sutras have given the full purport of the whole work 
entitled the Brahma-Sutra consisting Of four chapters and 
that it is unnecessary to consider the remaining Sutras of 
the work. If it is suggested that a consideration of the 
remaining^ Sutras is not necessary, then, the reply is that it 
is not so. The first four Sutras, in Sripati’s opinion, define 
in the main Brahma lakshana. In order to bring home 
clearly and at length the lakshana of Brahman, Bhagavan 
Badarayana primarily explains in the Sutras that follow that 
ih& iankd (doubt) of ativydpti cannot, under any circum¬ 
stances, exist in regard to Brahman. In commenting on the 
Sutras immediately following, Sripati not only seeks to 
reaffirm the proposition that the Brahman under discussion 
is Mahesvara himself but also refutes the Dvaita and the 
Visishtadvaita standpoints and Sankara’s doctrine of Jagan- 
mithydtva. A very brief reference to these points ought to 
suffice, in view of the consideration already given to the last 
of these topics. __ 

Sveta. Upa., IV. 14. 

Mund. Upa., III. 2. 9. 

Muud. Upa., III. 1. 9. 
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The Repudiation of Sankhya-Dvaita. 

In the next adhikarana — Ikshatyadhikaranam — 

Srlpati suggests that Badarayana refutes {nirdkarand) the 
Sankhya-dvaita-mata {i.e., the SSnkhya-dvaita doctrine). 
Just as a magnet draws to itself the needle by its power of 
attraction, so Brahman draws to himself the pmdhdna 
world) as he himself is the sole author of creation, etc. 
Agreeably to this maxim, Badarayana repudiates in 
this Adhikarana the doctrine of Sditkhya-dvaita and estab¬ 
lishes that the Brahman under discussion is no other than 
Mahesvara, who is both the cause and the effect of the 
creation of the universe. This Adhikaraipa consists of 
eight Sutras from the 5th to the 12th. In 1 kshaternd§abdam, 
1. 1. 5, it is enunciated that Brahman undergoes no 
change ; Prakriti only undergoes change, just as earth does 
in the hands of a potter. 

So Brahman controls Pradhdna by his power. The 
chief cause for the creation of the universe is (Para) 
Brahman. Pradhdna, Prakriti, etc., are only materials for 
him in connection with creation, protection and destruction. 
Brahma, Vishnu and others are ever ready to work accord¬ 
ing to the will of Para^iva (Brahman). In the next Sutra 
(1. 1. 6) Gaunaschenndtmaiabddt, the word dtma, says 
Srlpati, denotes that Pradhdna must be looked upon as 
subordinate (to Brahman) and neither as independent nor as 
capable of acting of its own freewill just as a servant is 
never independent of his master, even though he is granted 
any amount of power and influence. So Pradhdna, even 
though it is described in terms of dtma, cannot be indepen¬ 
dent of Paramesvara. In 1. 1. 7, Tan nishtasya mbkshbpa- 
desdt, Srlpati refutes both the Dvaita and Visishtadvaita 
doctrines. Srlpati calls Dvaita as ghatapatavat asamspru- 
shta bhedavdda matam-. 

In the Taivasankhyana of Anandatirtha, the following 
occurs :—Duhkha sprushfam tadassprushfam Hi dvaidheva chelanam \ 
Nitydduhkha Ramdnyetii spriishta dukkhdsamsia^aJ^ { Sprushfa dufykhd 
samastdscha asamsprushfa iii dvidkd ^ Diva rishi pittu pd nara iti 
tnukidsUi paftchadhd ii Srlpati*s description is a short one based 
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Srlpati describes Vi^ishtadvaita as dctitda dandivat 
angwigivut sainsrushia bheda v&da Tncitam. The doctrine 
holds dandd and dandi and anga and angi (body and 
its members) as a composite whole though they are seen 
separate by the eye. Srlpati after refuting these two doctrines 
establishes that there is no difference between the jlva and 
{Para) Brahman. In 1. 1. 8, Heyatm vackandchcka, Sripati 
tries to establish that none other than Parasiva Brahman 
could claim to be the cause of creation. The Pr^hdna 
Prakriti) cannot claim to be its cause as it is lifeless {^ada) 
and can only be a material for Brahman. Here he uses two 
nydyas :—(1) Sthuldrtmdhatl nydya and (2) Bdkhd ckandra 
nydya. Pradhana is only a material to locate the action of 
Brahman as being the cause in creation. In 1. 1. 9, Prati- 
gnd virbdhdt., it is suggested that Pradhana cannot be made 
a cause because it is only fada, i.e., a lifeless thing in which 
no life {chetana) can be imagined. Hence it cannot claim the 
description of sat. In 1. 1. 10, Svdpyaydt, Srlpati endea¬ 
vours to show that Pradhana cannot claim to be the cause of 
destruction. Parasiva Brahman only is the chief cause of 
laya (or destruction) in the same way as he is the Creator. 
Parasiva Brahman is always in the heart of the ■jlva ^ in 
sukshmaioxm and causes sleep of a very profound kind 
{sushupti). The jlva finds its temporary station in 
Brahman during profound sleep {sushupiau Bankare laya iti) 
and returns to the world after it awakes. In 1. 1. 11, Gati 
sdmdnydt, Sripati points out that Parasiva Brahma n is 

evidently on this text of Anandatirtha. Sripati’s description may be 
thus translatedThose disputants who hold that i^afa and pafa {t.e., 
jug cloth) are quite different from each other, so different that they 
do not touch each other at any point. Anandatirtha’s text saya : 

'* The unafflicted and the afflicted are the two eternal kinds among 
the chetanas (souls). Rama {i.e., Lakshmi) is never afflicted even 
in the least ; as regards others they are all afflicted, more or less to 
a degree. Among the afflicted, they are divided into the least 
touched and the most touched. The least touched are five in 
number: the gods, sages, ancestors, kings and good men who are 

eternal muklas {i.e., the eternally blessed).” [These are least 
afflicted by reason of their very subordination to (Para) Brahman.] 
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above three deities Brahma, Indra and Upendra and also 
Chandra, Dinendra and others and that he is the Chief and 
Supreme Lord over all and the author of Srishti, Sthtli and 
Laya as well as the creator of the deities. He quotes the Ma- 
hanarayanopanishad and states that though Narayana is said 
to have been the only one above all—that there was neither 
Brahma, I^a nor Agni nor the Sky nor the Moon nor this 
world at first, yet, according to the Kaivalya^ Kathavalli and 
Sivddvaita Prakdiika and the Atharva Upaniskad, Parasiva 
Brahman alone is the Lord above all, the others being his 
mere subordinates, tied up with the bondage of Mdyd. 
Sripati quotes in this connection Bhagavtzd-Gltd and the 
Atharvdpanishad. In 1. 1. 12, Srutatvdchcha, Sripati sug¬ 
gests that all the Upanishads and Vedas prove that Parasiva 
Brahman alone is discussed in the Sutras and that as he is 
the One above all, should be understood and realized as the 
great cause of Srishti, Sthiti and Laya, And this realization 
is the result of meditation. He quotes the Sveidivatara, 
the Makimna, the Sawa Purdna, the Skdnda and the Siva- 
Gltd for establishing this position and impresses it by refer¬ 
ring to the Sthuldrundhatx nydya and the Pravdha samudra 
nydya. According to the Makimna, there are three kinds 
of yoga, viz.i Sankhya, Pasupata and Vaishnava. Each 
of these three, though they denote different ways of medi¬ 
tation, through different principles, in their final stages, 
where these three methods meet in regard to the realization 
of Brahman, they are one and the same just as all rivers 
finally find their way to the sea. Sripati once again 
dissents from the view that Brahman is attributeless 
{nirvisesha) and refutes that doctrine and warns mumu- 
kshus against it {Sruti sutra viruddhatvdt na nmmukshu 
grdhyam). As it is opposed to Sruti and Sutra, he 
says such a view must not be accepted by those who 
are desirous of realizing the Brahman. Here, in this Sutra, 
he once again controverts the Advaita view that Brahman is 
nirviieska. Sripati says that the statement that prapancha 
is false, goes without proof; when the cause is to establish 
an effect, the world being an effect, it goes without 
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cause, if Brahman is ni-yviieska. If Brahman is nirviihka, 
then the world goes without a cause. But the effect, 
t.e., the world, is seen. So, there is here a contradiction. 
Thus the Nirviiesha vada ends in contradiction {bhanga 
prasangah). Passing on to the next Adhikarana, the 
Anandamayadhikaranam, Sripati, commenting on 1. 1. 13, 
Anandamayobhydsat, states that in this Sutm Brahman 
who is in the jiva and who appears himself different 
from the jwa finally exhibits himself as all one. Sripati 
points out that the jlva is never different from Brahman 
and he is always dnandamayah. He quotes the Chckdn- 
ddgya Upanishad, Apastamba sutra and Svetdivatara 
Upanishad and endeavours to prove that the sthula barlra 
which stands as a different encasement . {koia) of the 
/itw, finally destroys itself and the jlva, being part of 
Brahman, becomes Brahman {Brahmavid Brahmaiva 
bhavati)P’^^ The prefix mait in the Sutra indicates the 
transformation in its several stages of the jlva, such as 
annamaya, prdnamaya, manomaya, vigndnamaya and 
dnandamaya, and finally transforms itself into Bra/ima- 
svarupa, which is the dnandamaya stage. Reaching this 
is Mukti. Ananda being Brahman, the jlva will finally 
attain the state of Anandamaya Brahman. Largely in 
the Vedanta, Siva is represented to be Parabrahman. 
Anandamaya is no other than Para4iva Brahman. This 
is the meaning of the Sutra : no other should be said 
to be Anandamaya except Para4iva. 

He is rasa among the rasas, Rasd vai sah. After 
joining the Brahman of rasas, the jlva becomes Ananda —so 
says the (Chchandogya) Upanishad, Brahmanah Sivasyaiva 
Anandaiabdb nimvitah. (To Siva is applicable both 
Ananda and Brahma sabdas.) The jlva, from its sthula 
barlra stage, undergoes a series of developments and 
transformations until it becomes Brahman. Sripati proves 
on the strength of the Nisreni nydya, Sdkhd chandra 
nydya and Sthuldrundhatl nydya that the jlva becomes 


Mund. Upa., III. 2. 9. 
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finally the Anandamaya Brahman. Therefore meditation 
must continuously be carried out until the jiva is transferred 
into the Ananda stage —Sa ekb Brahmana Anandah}'^^ 
According to the Hamsopanishad and Kaivalya, Katha 
and Tattirlya, the jlva, having cast off its different 
destructive {naivara) envelopments, will attain to the state 
of Paramasiva and become one with him, according to 
the Bhramara-klta nydya, just as the Mia becomes the 
Bhramara by constant, unbroken meditation on the latter. 
The external sheaths that encase the jlva are just like 
so many earthly coverings {mrunmaya ghata iiyddivai), 
which are liable to undergo change and destruction 
{vikdrdrthakatvameva). 

Commenting on the next Sutra (1. 1. 14), Vtkdra- 
sabddnnetichennaprdchurydt, Sripati enquires if ananda- 
maya is to be understood as similarly capable of 
undergoing further transformation into something else, it 
should not be so. Because on account of the power of 
rendering abundant, in fact, abundant to an unlimited 
extent, the state of ananda, which is the characteristic 
of Parame^vara, to which state the jwa transforms 
itself. Sripati says that as the jlva advances in acquir¬ 
ing more and more ananda, the sorrows and other like 
characteristics attaching to the ilva will lessen and 
lessen and finally disappear. The chetana should not be 
understood to be on the same footing as the earth, 
which has to undergo many changes, until it assumes the 
form of a jug, for earth is only a lifeless thing. 

Next commenting on 1. 1. 16, Taddhetu vyapa- 
desachcka, Sripati remarks that in this world a learned 
man makes another learned; the wealthy man makes 
another wealthy; and the self-shining sun and other 
heavenly bodies make others (on whom their rays 
fall) to shine. In the same way, Paramelvara, who 
is Anandamaya, having given mianda to all the jlvas, 
when they are in perfect sleep, makes them feel dnattda. 


Taitt. Upa., II. 8. 
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In that state {sushupti), Parame;Svara is the cause 
for all the ananda and he is the agent {kartd). 
1 herefore it follows that Anandamaya, who gave the 
jlva all the ananda, is no other than Parasiva, who is 
the chief cause {hUu). If indeed, Brahman is nirvUeska 
(attributeless), then, the granting or securing of ananda, 
transforming one into Anandamayatva is not possible. 
If it is said, adopting the reasoning of the Purvacharya 
(Sankara) that the mere allegation {adhydrbpa, attributing 
wrongly what is not existent) that the world was 
created without its being truly existent {^dskprapancham 
prapanchitam) only for the purpose of vyavahdra (for 
argument’s sake), and that Brahman cannot be held 
responsible for transforming the jlva into the state of 
Anandamaya, then, we say that it is not so. In that case, 
we will have to understand vyavahdra as meaning truly 
existing and capable of development into a transformed 
condition after the lapse of time {kdldntara). Then the 
doubt arises whether prapancha is of the character of 
sat or of asat or incapable of interpretation being a combi¬ 
nation of sat and asat. It is not the first; because 
at what distance of time, however short, two irreconcilable 
things like ghata and pata can reconcile themselves into 
one cannot be conceived of by us with any degree of 
certainty. If we go on trying to establish that there 
is a common relation between two irreconcilable things, 
to bring about a reconciliation between them within a 
particular limit of time, then it is to be understood 
that such an argument is employed for the time being in 
terms so as to satisfy only the purpose of the argument 
(vaibhdshika) and not as a matter of truth. Being 
incapable of establishing the absolute non-existence of 
mithydtva {vyavahdra being used), it (the argument) 
ends in contradicting its own siddhdnta {svasiddhdnta 
virodhah). Mithydtva is a thing which is said to exist 
in that space and time and counteracting all existence. This 
finally opposes his own argument and the doctrine held by 
him («>., Purvacharya) ends in aiivydpti —an unwarranted 
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stretch beyond the starting point (of the argument). Nor 
can it be the second. Being himself the welhknown and 
the indescribable and consisting of sat and asat {soda- 
sadatmaka) and containing the qualities of both sadasad, 
such a curious thing is unknown {aprasiddkeh). 

Nor can it be said of Brahman, that he is different 
from sat or asat and comprising of the characteristics 
of sat and asat. If Brahman is said to consist of 
sat and asat combined, then also ativydpti occurs. If 
it is said that Brahman is absolutely one, consisting 
of sat, then it follows that he is different from the 
combined characteristics of sat and asat. Then he 
can only be said to consist of purely sat. If Brahman 
is said to consist only of sat, without any admixture 
of asat, then there can be no kind of asat of even the 
smallest quantity in him. If he should consist of asat 
in him, then ativydpti follows. Therefore, correct 
knowledge of Brahman is realized when he is understood to 
be free from asat and only as consisting of sat in him. 
Even then if Brahman is understood to be devoid 
of Dharma, then again ativydpti follows in Brahman. 
But it is said that for the very reason that Brahman 
is devoid of Dharma, it should not be said that results 
in ativydpti, i.e., is an unwarranted stretch beyond 
Brahman. Because the argument becomes unreasonable 
and ends in unjust conclusion. No conclusion, unless 
free from faulty inferences, can be considered as final 
and one capable of realizing Brahmatva. So far as 
there is a decided and correct knowledge regarding the 
characteristics of Brahman, so far only is Brahman 
readily realized. The knowledge of Brahman and the 
realization (of Brahman) are never separated from each 
other. This is our belief (matam). There is no ativydpti 
in such a realization of Brahman. So long as Brahman 
is seen in so many different forms of existence, it is 
not possible to describe Brahman in all the characteristics 
of the several forms in which he is seen. For example, 
in texts like Tattvamasi etc., hundreds of 'patently 
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contradictory expressions are to be found not easily 
reconcilable. And therefore if Brahman is to be considered 
as abhMa and absolutely one, then it is not possible to 
easily reconcile all such contradictory expressions found 
in the Srutis ; for, even if the expressions are intended 
to convey the idea of bheda, just as between ghata and 
pata, then also it is not possible to avoid ativyapti. 
While things are patently different, to say that they 
are one and undivided is to land the argument in 
ativyapti. Even though silver is seen in the conch-shell, 
to say that it is not silver but a mere illusory thing 
that appears like silver is to say that there is no 
definite description of what is seen. Even though the 
eye sees objects with several characteristics, to deny 
that it has no characteristics, is to harm the siddMnta 
sought to' be established. Indeed, when we see an 
article made of silver, we call it “This is made of silver’’; 
thereby we mean that it could not be a thing made 
of anything else but silver. There is no reason why 
we should doubt it to be any other thing. Again, when 
we see another article of a different form and made 
of silver, we call it “ This article is made of silver ’’. 
Though the two articles are different in form, they 
are made of the same metal silver, and there can be 
no bhranti (mistake) in regard about it. We cannot say 
that for the mere reason of change of form the substance 
also is different. Similarly, Brahman who exhibits himself 
in several forms is the same in substance. Thereby 
the argument that Brahman is devoid of attributes ends in 
defeat, according to the Sruti text Neha ndnasti kinchana 
which means that Brahman is never void of attributes. 
If so, by a contradictory argument {vyaghatancha) Brahman 
ends in apasiddhdnta (in an erroneous conclusion). A 
Brahman devoid of attributes {mrviiesha Brahman) 
is a contradiction in terms. Moreover, an object which 
is without any attribute cannot be exactly expressed 


■ 


Chch. Ufa., VI. 2. 



INTRODUCTION 


417 


in any form of its existence. In such a state, Brahman 
goes without any description, just as a ghata, which 
has not been formed into any shape by which it could 
be described. Then, it is to be said that the ghata 
appears to be of a black colour (mlo ghatah), whereby 
no comprehension of the object is realized. Now, 
bhranti is never preventable. An object which appears 
to the sight cannot be wrongly mistaken to be any 
other than what it is actually seen to be and consist of 
those attributes. We cannot describe a thing that has not 
been actually seen. A matter which is possessed of a 
particular characteristic cannot be stated to be no matter at 
all; for it is capable of undergoing changes from one form 
into another. Similarly Brahman who is the Atman and who 
takes on several forms to the sight, cannot be said to be 
devoid of such characteristics {lakshanas). If we do not 
admit the existing characteristics as we see in them, such 
as the ghata in our sight, reading its colour, etc., then 
we will be forming a wrong conclusion by a wrong mode of 
argument. We cannot disprove our sight when we clearly 
come into contact with a particular object; nor can we 
think of any other object when we have a particular one 
before us. There can never be any difference between the 
observations that we make in an object and the actual 
characteristics that they display. If we did so, we would 
be making wrong conclusions just as assuming danda and 
purusha wrongly as (indicating) one (object) only— 
without distinguishing between the two). 

Then such a contradictory argument is to be under¬ 
stood as indicating the non-existence of either. But 
such a thing in Brahman is damaging (dus/itam). If 
Brahman is to be conceived of in the form of an 
inexpressible one and as possessing characteristics which 
are contradictory to each other, unless such contradictions 
exist in him, such a Brahman possessed of Sadasadvi- 
lakshana cannot be actually realized or supposed to 
exist. In your (Purvacharya’s) opinion if such a con¬ 
tradiction cannot be removed or reconciled. Brahman 
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is not clearly established and Brahman, therefore, becomes 
something else and ends in ativyiipti. Accordingly we 
cannot be prevented from deciding that Brahman can be 
anything but what you decide him to be— i.e.^ one possess¬ 
ing a character indescribable and composed of both sat and 
asat. I'he characteristics dt sat and asat which, by your 
argument, you attribute to Brahman, can never be spoken 
of as nirvisesha characteristics. Taking sat and asat on the 
whole, it is easily arrived at that Brahman is full of attri¬ 
butes, such as a g/iatakalasa whxch. consists of a combination 
of gkata, pata, etc. It follows, therefore, that what you said 
to be abhinna and adhyasa and just as the appearance of 
silver in the conch-shell is all untrue and proves only the 
Brahman with attributes. The belief that Brahman is 
distinguished by viseshana or attributive characteristics 
cannot be said to limit his unlimited {vUiskta) qualities ; 
even if you say so, he is not affected by your so limiting 
his characteristics. 

The Bhedabheda Theory. 

At this point, it might prove useful to obtain a compre¬ 
hensive view of the BhMabhMa view propounded by Sripati. 
Sripati’s Bhaskya is to the Vlrasaivas what Ramanuja’s 
is to the t3rI-Vaishnavas, Anandatirtha’s to Sad-Vaishna- 
vas (or Madhva-Vaishnavas) and Sankara’s to Smartas. 
It came to be written at a time when the Vlrasaivas occu¬ 
pied the foremost position in the religious counsels of the 
first Vijayanagar Empire. If Virasaivism may justly claim 
to be a revival of the ancient Saiva faith which became 
popular amongst the generality of the Western and South 
Indian people, long anterior to and more prominently 
since the days of Basava, the reformer, who largely 
democratised it about the middle of the 12th century 
A.D., Sripati’s Bhashya may be taken to represent its 
higher philosophical aspects. Its chief merit—as any one 
who reads through it will readily acknowledge—is that it 
seeks to put Virasaivism on a philosophical footing. What 
Srikanthadid for Suddhasaivism, Sripati did for Virasaivism. 
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While Srikantha’s system has been sometimes interpreted, 
notably by Appaya Dikshita, in terms of Sankara’s Advaiia, 
though he himself styles it Visishtadvaita, it is impossi¬ 
ble to so interpret Sripati’s. It is Virasaiva in letter and 
spirit where Srikantha’s is Saivite. It touches on every 
important article of faith of Virasaivism and brings it within 
the philosophic sweep of Badarayana’s Su/ras. Coming as 
it did after the efforts of Sankara, Rsimanuja, Anandatirtha 
and Srikantha, it passes in review the first three of these 
and rejects their standpoints as also of Srikantha, though 
not in the same open manner as it does the. first three, and 
this for the obvious reason that Srikantha and Sripati were 
both Saivas, though differing from each other in certain 
respects. Sripati does not accept the Sawa Vi§is/ilddvai- 
tism of Srikantha any more than he accepts the Advaita 
of Sankara. Even the casual reader will be struck with the 
deep learning, the extensive range of knowledge, the high 
dialectic skill and the intimate acquaintance Sripati shows of 
the systems he criticizes at such great length and with such 
effect. In places, his -argumentation is searching and his 
criticism piercing to a degree. As a philosophical polemic, 
it is not a mere destructive treatise ; it is something more 
than that. It builds up a system, which seeks to give 
a broader base to the transcendental aspect of Virasaivism. 
What is particularly noteworthy is that he does not put it 
forth as a mere statement of his own individual views but 
as one founded on an old and well-established tradition 
going back to the hoary days of Agastya, the sage to whom 
all South Indian culture is attributed. This suggestion is 
of considerable importance, because it enables us not only 
to determine what authority should attach to the comment¬ 
ary of Sripati but also helps us to fix, within certain 
tolerable limits, the comparative age of the view-points taken 
by him and his predecessors in interpreting the Sutras of 
Badarayana. The Sutras themselves bear eloquent testimony 
to the fact that there were, at or about the time they came 
to be composed, different schools of Vedantic thought, 
led by well-known teachers, to whom specific references 
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are made by Badarayana. Among these are A4marathya 
(I. 2. 29 and 1. 4. 20); Atreya (III. 4. 44); Audulomi 
(1. 4. 21; III. 4. 45 and IV. 4. 6); Badari (I. 2. 31; 
III. 1. 11 ; IV. 3. 7 and IV. 4. 10); Jaimini (I. 2. 28 ; 
1.2.31; I. 3.31 ; 1.4. 18; III. 2. 40; III. 4.2; III. 4. 18; 
III. 4. 40; IV. 1. 17; IV. 3. 12; IV. 4. 5 and IV. 4. 11); 
Karshnajini (III. 1. 9) and Ka^akritsna (I. 4. 22). If the in¬ 
terpretation of Sankara and Ramanuja of II. 1. 1 and II. 1.2 
and II. 1. 4 are to be accepted—Anandatirtha differs from 
them in his interpretation of these Sutras as in many others —• 
then, we have to concede that Badarayana refers, though 
without mentioning his name, to Kapila also. Of these 
teachers, the view of Asmarathya is, if the interpretation of 
Sankara of I. 4. 20 is adopted, that the soul stands 
to the Brahman in the bfmdabhMa relation, i.e,, it is 
neither absolutely different nor absolutely non-different 
from it, as sparks are from fire. This, in other words, 
means that individual souls are somehow different from 
Brahman and somehow non-different. This is the bheda- 
bhldavida associated with the name of Asmarathya. 
Audulomi, however, takes a different view. He teaches 
(I. 4. 21) that the soul is altogether different from Brah¬ 
man up to the time when, obtaining final release, it is 
merged in it. Sankara commenting on this Sutra, which 
is devoted to Audulomi’s opinion, says that the individual 
soul which is rendered restless by the contact with its differ¬ 
ent limiting adjuncts, vis., body, senses and mind, attains 
through the instrumentality of knowledge, meditation, and 
so on, a state of complete serenity, and thus enables itself, 
when passing at some future time out of the body, to be¬ 
come one with the higher self; hence the initial statement 
in which it is represented as non-different from the highest 
Self. This opinion of Audulomi is supported by him by 
two texts from the Upaniskads. The first of these is: Evame 
vaisha samprasddb, etc., that serene being arising from 
this body appears in its form as soon as it has approach¬ 
ed, the highest high.'*®® The second intimates, by means 
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of the simile of the rivers, that name and form abide in 
the individual soul, Yatha nadyah syandamdnaky etc., as 
the flowing rivers disappear in the sea, having lost their 
name and their form thus, a wise man freed from name 
and form goes to the divine Person who is greater than 
the great.^®° That is, as the rivers losing the names and 
forms abiding in them disappear in the sea, so the in¬ 
dividual soul also losing the name and form abiding in 
it becomes united with the highest Person. That the 

latter half of the passage has the meaning assigned 

to it, follows—adds Sankara—from the parallelism which 
we must assume to exist between the two members of 
the comparison. Vilchaspati Misra in his Bhdmati, a 
commentary on Sankara’s Bhdshya, remarks, when writing 
in this connection that the Upanishadic texts quoted 
transfer a future state of non-difference to that time when 
the difference exists. He quotes the following saying of 
the Pdncfmrdtrikas —“Up to the moment of emancipation 
being reached the soul and the highest Self are different. 
But the emancipated soul is no longer different from the 
highest Self, since there is no further cause of difference.” 
Audulomi’s doctrine is known as SatyabJiedavdda. Finally, 
we have the view of Ka.4akritsna, who holds that the 
individual soul is absolutely non-different from the Brah¬ 
man (1. 4. 22). Sankara in commenting on this Sutra 
makes it read." the highest Self exists in the condition of 
the individual soul”. That the highest Self only is that 
which appears as the individual, is, he says, evident from 
the Brdhmana passage, “ Let me enter into them with this 
living Self and evolve names and forms” and similar texts. 
He also cites fmntras to the same effect, for instance, 
“The wise one who, having produced all forms and 
made all names, sits calling the things by their names. 
Where the Srutis relate the creation of fire and other 
elements, they do not—he says—at the same time relate a 
separate creation of the individual soul; we have, therefore, 

Mund. Upa., III. 2. 8. 

Taitt. ^r., HI. 12. 7. 
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he argues, no right to look on the soul as a product of the > 
highest Self, different from the latter. In the opinion of 
Kasakritsna, the non-modified highest Lord himself is the 
individual soul, not anything else. Asmarathya, although 
meaning to say that the soul is not (absolutely) different 
from the highest self, yet intimates by the expression “ On 
account of the fulfilment of the promise which declares a 
certain mutual dependence—that there does exist a certain 
relation of cause and effect between the highest Self and the 
individual soul—and not the relation of absolute identity.” 
The opinion of Audulomi, again, clearly implies that the 
difference and non-difference of the two depend on dif¬ 
ference of condition, t.e., upon the state of emancipation and 
its absence. Of these three opinions, Sankara holds that 
of Kasakritsna accords with the Srutis, because it agrees 
with what all the Vedanta texts, for example, Tattvamasi^ 
etc., aim at inculcating. Only on the basis of his opinion, 
says Sankara, immortality can be viewed as the result of 
the knowledge of the soul; while it would be impossible to 
hold the same view if the soul were a modification (product) 
of the Self and as such liable to lose its existence by being 
merged in its causal substance. For the same reason, name 
and form cannot abide in the soul—as was above attempted 
to prove by means of the simile of the rivers—but abide in 
the limiting adjunct and are ascribed to the soul itself in a 
figurative sense only. For the same reason, the origin of 
the souls from the highest Self, of which the Srutis speak 
in some places as analogous to the issuing of the sparks 
from the fire, must be viewed as based only on the limiting 
adjuncts of the soul. 

Because the highest Self itself is that which appears as 
the individual soul, the statement as to the non-difference 
of the two—propounded by Kasakritsna—is well founded. 
Having said that, Sankara considers a possible objection to 
that view. After quoting the passage, ‘ Rising from out of 
these elements he vanishes again after them. When he has 
departed there is no more knowledge,’ he states that this 
might be taken to intimate the final destruction of the soul. 


